II 3*> II 


Collected works of Dr. M. Sivakumara Swamy 
Volume -1: Part - 2 : Paricchedas 8-14 
(Dvitlyam Paricchedasaptakam) 

of 


/ / / 

Sri Sivayogi Sivacarya’s 

Sri Siddhantasikhamani 

with Sri Maritontadarya’s Tattvapradlpika 


Edited 

with introduction, translation and notes in English 

by 

Dr. M. Sivakumara Swamy, m.a., Ph D. 

Professor of Sanskrit (Retd.) 

Bangalore University, Bangalore 
[Recipient of Rastrapati Prasasti for Sanskrit] 


Published by 

CHETAN BOOKS 

D.No. 99, II Floor, 5th ‘B’ Main Road 
Hampi Nagar, Bengaluru - 560 104 


2015 



SRI SIDDHANTASIKHAMANI OF SRI SIVAYOGISIVACARYA 
with Sri Maritontadarya’s Tattvapradlpika - Edited with Introduction, 
Translation and Notes in English by Dr. M. Sivakumara Swamy, 
No. 342, 2nd Main Road, Jagajyothi Layout, Bengaluru - 560 056. 
Mobile : 9448476938; Published by : Chetan Books, Bengaluru. 


Pages : [11] + 491 


© The Author 
First Published : 2015 


Price : Rs. 650/- 


ISBN 


Re-typesetting : 

Venkatesh B. Inamati 
Yalakkishettar Colony, 
Dharwad - 580 004. 


Printed at: 

M/s. Ammaji Printers 
Kamakshi Palyam, Bengaluru 
Mobile : 9448603689 


At the Threshold 


It had been my aspiration to make this sacred 
treasure of spiritual knowledge, Sri Siddhantasikha¬ 
mani, which hormonises the concepts of Dvaita and 
Advaita in the broad vista of the cosmic sport of Siva, 
known to the world at large in English. As a young Lecturer 
in Sanskrit at Basaveshwara College, Bagalkot, I prepared 
an abridged edition of Sri Siddhantasikhamani under 
the title Sri Jagadguru Renukaglta and got it published 
through Jnanaguru Vidyapltha, Saddharma Simhasana 
Pltha, Ujjain (Ballari district), in 1968. 

Then with the gracious direction of His Holiness 
Jagadguru Dr. Chandrasekhara Shivacharya Maha- 
swamiji of Kasi Jnana Simhasana Pltha, Jangamawadi 
Math, Varanasi, I prepared an edition of Sri Siddhanta¬ 
sikhamani with the Sanskrit commentary of Sri 
Maritontadarya called Tattvapradlpika and with an 
Introduction, Translation and Notes in English. The 
Introduction makes a clear and conclusive efforts to 
answer all the objections so far raised about the 
authorship, date and contents of Sri Siddhantasikha¬ 
mani. The Notes are exhaustive enough to bring in 
the sources of the textual parts and remarks made in the 
Sanskrit commentary. Further the corresponding passages 
from the various sources such as Vedic Samhitas, 
Upanisads, the Bhagavadgita, Saivagamas, etc., have 
been brought in to elucidate the concepts of Virasaiva 


The second edition of the same is published in 2010 by the 
Poornaprajna Samshodhana Mandira, Poornaprajna Vidya- 
peetha, Katriguppa, Bengaluru. 
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religion and philosophy as delineated in Sri Siddhanta¬ 
sikhamani. 

This book was first published in 2007 by the Shaiva 
Bharati Shodha Pratisthana, Jangamawadi Math, Varanasi. 
The same work with some revision and additional matter 
in the Notes, is now being published under the Project of 
Complete Works of Dr. M. Sivakumara Swamy, as the 
first Volume in three parts. The second part here 
covers Paricchedas 8 to 14 (Dvitiya Paricchedasaptaka). 
Paricchedas 8 th and 9 th give an account of the rest 
of the eight Angasthalas coming under Bhaktasthala 
(8 th -l and 9 th -7). The tenth Pariccheda deals with 
nine Angasthalas of the Mahesvarasthala. The eleventh 
Pariccheda has details of seven Angasthalas coming 
under Prasadisthala. The twelfth Pariccheda gives an 
account of five Angasthalas belonging to Pranalingi- 
sthala. The thirteenth Pariccheda contains details about 
four Angasthalas of the Saranasthala. The fourteenth 
Pariccheda covers four Angasthalas of the Aikyasthala. 

I offer my salutations to His Holiness Jagadguru 
Dr. Chandrasekhara Shivacharya Mahaswamiji for the 
blessings conferred on me in my academic pursuits. I am 
extremely grateful to Sri S.R. Kanabur and Sri Chetan 
Kanabur for having undertaken the above-mentioned 
Project. I am especially grateful to Sri Chetan Kanabur 
for having taken up this Volume in three parts for 
publication under Chetan Books. I thank Sri Venkatesh 
Inamati and Mrs. Vanaja Inamati for having done re¬ 
typesetting work of the book from crown 1/4 size to Demy 
1/8 size and correction of errors in the text. I also thank 
M/s. Ammaji Printers, Bengaluru, for their neat work. 

Bangalore With regards, yours 

21.04.2015 : Aksaya Tritlya M. Sivakumara Swamy 
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Pancaksarljapasthala - (8) 

Then Sri Renuka explains Pancaksarljapasthala to 
Agastya saying that he who has been wearing the Sivalinga 
(Istalinga), Bhasma and Rudraksas, should perform the 
‘Japa’ (muttering in a low tone or cherishing mentally) of 
Pancaksarimantra (Five-lettered Mantra) in order to get the 
revelation of the Sivatattva (Principle of Siva) — 

fcRfajfcRJSrST: TRRTt I 

^rWT^rftfeli 1^ 11 

He who has worn Bhasma and Rudraksas, who has 
been endowed with self-restraint and who has borne the 
Linga, should perform ‘japa’ of Pancaksarimantra, which 
reveals the principle of Siva (i.e., of his Self as Siva). (1) 


c-MIMI— f?R- 

clTdMdlpRt' M<P^|c|dmlM=birdHl’ #5sc 
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He who is sanctified by the wearing of the auspicious 
Bhasma and Rudraksas and who has borne the Sivalinga 
(Istalinga), should perform ‘japa’ of the Pancaksarlmantra 
which reveals the principle of Parasiva, i.e., the five-lettered 
Mantra “Namah Sivaya”, which is well known in Sri Rudra 
(the Rudradhyaya). As per the meaning of the root ‘jap to 
speak or utter indistinctly’, ‘japet’ means ‘one should express 
it in the form of being mental, lip-movement or vocal’ 
(Manasa, Upamsu or Vacika). (1) 

Notes : WTO, and WTO are the three forms of Japa. They 
are subsequently explained in this chapter (vide stanzas 27-29). 


c-dltsdl— TJ 




It may be contended as to why Pancaksaramantra alone 
should be muttered when there is the abundance of Mantras 
revealing the Sivatattva. Here the answer is given — 

(VIcMtoH^tTT W TTroTRIT TT^I 

craT JB5TRTT R II 

Just as there is no greater principle than the principle 
of Siva, so is no greater Mantra than Pancaksara-mantra (2) 

<*!Ksdl— “R|c| lJ=b)s^T:”S^Tlft#: 
feFft HTfW, 7PJT 

qi-wlcqsf:, "felPJ <?sj c bl- 

f?R ^TKMTL cbMIcbk^l 3PbWRBl^ToJI7l 


,7TW- 




\: IR II 
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In accordance with the Sruti statement “Siva eko 
dhyeyah” meaning that ‘Siva alone should be meditated 
upon’, there is no greater principle other than the principle 
of Siva. Similarly there is no greater Mantra than Panca- 
ksarimantra, i.e., the Mantra “Namah sivaya”. According 
to a Purana statement, “Vidyasu srutirutkrsta, etc.,” 
meaning “Among the lores Sruti is the best, among the 
Srutis the eleven Anuvakas (Lessons) of Rudradhyaya are 
the best; among them Pancaksarlmantra is the best; in that 
Mantra, the syllabic pair ‘Siva’ is supreme”, the syllabic pair 
‘Siva’ is the very quintessence of Veda. The ‘akara’ therein 
is of the form of the epitome of Rgveda and Samaveda, as 
both of them start with ‘akara’. The ‘ikara’ is of the nature 
of the epitome of Yajurveda, as it begins with ‘ikara’. The 
‘sakara’is of the nature of the epitome of Atharvaveda, as 
it begins with ‘sakara’. The ‘vakara’ is of the form of the 
epitome of Vyakarana, as it begins with ‘vakara’. This 
Pancaksarlmantra with a constituent in the form of Siva, 
which is thus the quintessence of Vedas and Vedangas, is 
the best of all Mantras. (2) 

Notes : “f?R ^ wfa:” (Atha. sikha U.,3.4). Suks. A. kri. 
pa., 3.75 refers to the fact that the Pancaksarlmantra is the 
substratum and source of all Vedas, Vedangas, etc.: “ 

^<l u llPt WWST I 3-uu-Hl fafaw [oiui^HlPt Wft P I T THT8$' HWTTOf 

fwfefw JTOW: 11 ” — “Veda, along with Vedangas, Puranas, large 
number of Mantras, the different Agamas, all these lores merge 

into Pancaksaramantra and emerge from it.” .ifcWSTO 

sPWf”- In Ka .A., kri.pa.8.4, same statement occurs with the third 
Pada reading ‘WF WTSPTOri l’ 






It is said here that there is no use of other Mantras and 
other deities when Pancaksarlmantra and Siva are known - 
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Wt w^rftrr^ f% 

Wt vjHMJrl f% W ^cldMt: 11 ^ II 


When the Pancaksarimantra is known, what is the use 
of other Mantras? When Siva, who is the source of the 
world, is known, what is the use of other deities? (3) 


cdKsdl- “l JefJt 3 i 

•TfR^^ylchccH H<Rld Wd ■yfrl cf^R^pRETH 

: 1 % WT? T feflf 


«H1- 


“dfl fafTt faspiRR dNdPd, ■drd'dPrHH^ RpgT dldft” ?fd 
^RTRTRJ 33 “RET ? ^ dlWI ?RT1T 

3TRftd;’' 4dllR^^MldMK^dm^l^dl^d IJ lld N d^3dlRl L l<rcilHrd 

%, “ 3 lftRt ' 1 M:” ^rdd^dlRl'Kdmiil: I 


RlRERl'’ ?fd 


R Rid 


Pt^d,?RR ; 


RfRffrpf 3JRcl, fRRJ 
d fR^oj : ' ’ RRpRIA 


RRRR, 


RRRTR, RTRRTRfREtRTR, ‘Td^RrRT WPRR fd^RTRl 3^#T 
Mlfrl qoUlV ’ ^fd ^P^rfdWftRWdRRRRR, "3TRTR $<^3 
MH'SJrl I Rfl RfSFT ^ dT t TTf% fTRPpI l” ?fd 
SjdTdrRgfl: ^K u i)\flHSI<?£^IRIdv33RRI^fd f^Rt 113 11 


When, in accordance with the Sruti, “Eko ha vai nara¬ 
yana aslt”, meaning ‘Narayana alone came into being”, 
Parasiva is known as the source of the universe including all 
Visnu, etc., what is the use of other deities? It means that 
there is no use. This is according to the maxim - “Nahi 
bhiksuko, etc.,” which means that ‘a beggar does not beg 
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before another beggar when there is another giver to the 
beggar’. It may be objected that since in the statement “Eko 
ha vai narayana aslt” there is a note of similarity with the 
statement expounding Brahman like “Sadeva somyeda- 
magra aslt” meaning that “there was ‘Sat’ alone in the 
beginning”, how could it be taken in the sense of ‘coming 
into being’? Here the answer is that it is not tenable, because 
its meaning in favour of ‘existence in the form of birth’ 
is tenable as in “Lohito rohitadaslt, etc.,” which means that 
‘Lohita was born from Rohita and Parasara from Saktimuni.’ 
It cannot be asked as to how its meaning is in favour of 
‘birth’ when there is no authority of Sruti stating the cause 
as in the case of “Lohito rohitad, etc.” This is because there 
is an authority of Sruti as regards the birth of Visnu in the 
form of the statement of Sikhopanisad, viz., “Brahmavisnu- 
rudrendraste samprasuyante” which means that ‘Brahman, 
Visnu, Rudra and Indra are born.’ In accordance with that, 
there is a possibility of taking the sense in favour ‘birth’. It 
should not be further contended that the ‘Sruti’ does not 
speak of the birth of Narayana but of that of Visnu alone 
and that its meaning is in favour of‘kinship’ (amsa) as Visnu 
is only a ‘kin’ of Narayana in accordance with the Gita 
saying “Adityanamaham visnuh”, meaning, ‘I was Visnu 
among the Adityas’. This is because there is no possibility 
of taking the meaning of ‘kinship’ in the case of Visnu since 
he is mentioned along with the prime deities Brahman and 
Rudra and also because it would be contradictory to many 
other similar Srutis. In accordance with the Sruti statement, 
“Visnurittha paramamasya, etc.,” which means that ‘Visnu 
who manifested as vast and wise defends his third mani- 
fesatation (birth)’, the birth of Mahavisnu has been said in 
Veda. Again in accordance with another Svetasvatarasruti 
statement, viz., “Ajata ityeva, etc.,” meaning, “A certain 
timid one resorted to you thinking that you are unborn; 
O Rudra, let that which is your southern face protect me 
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always”, the Vedic authority declares that Maharudra, who 
is cause of the world, is unborn. (3) 

Notes : ^ WW (Ma. U., 1.1). 

¥H^r”(Atha. Sikh. U., 3.4). (Bhag. G., 10.21). 

ftai'yatlti) (Rv. 10. 1.3) 

(Sve. U., 4.21). 

cimsdl— ^3 hhmh^I HTfer 

— 

If it is asked as to whether there is no Mantra equal to 
this Mantra among seven crore great Mantras, the answer 
is given here — 

•Mklchir^ R^RI 

W ^^4pTT: I I* I I 

Among the seven crore great Mantras, the Pancaksari 
mantra is the best, just as Sambhu is the greatest among the 
gods, Brahman, Visnu, etc. (4) 


oil Usd I- 




ll” rt'Hrilh^d:, "3T5TTT” 

^^3 fruit w w, Tran 


f: I m I 


Just as in accordance with the Pippaladasruti, “Sarva- 
manyat parityajya, etc.,” which means, “discarding everything 
else, all the gods, Brahman, Visnu, etc., who are fit to be 
abandoned, Siva alone should be meditated upon; he is the 
destroyer of all transmigration,” and in accordance with 
another Sruti already quoted, i.e., “Ajata, etc.,” Siva is the 
best among all gods, Brahman, etc., as he is to be worshipped 
by the aspirants of emancipation and as he is unborn, so 
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among the seven crore great Mantras the Pancaksarimantra 
is the greatest. (4) 

Notes : scqifc” - It is said to have been cited 

from Pippaladasruti. The source is not traceable. But Atha. Sikh. 
U. has a passage bringing out the same idea: 

(3.4) - “Siva alone who brings auspiciousness, 
should be meditated upon, discarding everything else”. “3T5Tm, 
’ (Sve. U., 4.21). See translation of the Sanskrit commentary 
on the previous stanza. "W f^r whwi: 

Mumol ’ (Those with mature minds know through their 

knowledge by the grace of Siva that Siva who is coupled with 
mother (Sakti) is the foremost excelling all gods) - says Si.Si.U. 
(Unpublished Upanisads, p.380). It is said that Siva excels all 
gods and likewise the Pancaksarimantra is the best among seven 
crore Mahamantras. Para A. (10.90) speaks of the greatness of 
Pancaksaramantra : 'friTcf’T Pri ^ W[J H 

WW: T TT: 11” -‘There is no friend better than knowledge, 
no means better than devotion and no human being better than 
a Saiva. Pancaksaramantra is superior to all Mantras.’ 


c-dlUdl—• 


•OdldHi 


Having anticipated an objection that Siva could be 
superior to all as he is the root-cause of the entire world 
including Visnu, etc., but how could the Pancaksarimantra 
be superior to all, the author says — 


3T?tWRTi I 


I m II 


Mahesvara, the Supreme Soul, is the cause of the entire 
worlds and this Mantra expressive of him, is the sole cause 
of all Mantras. (5) 
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Just as Siva is the cause of all the worlds, so is this 
Mantra expressive of him is the cause of all Mantras. (5) 


Notes : Two points are emphasised here : first, that the 
Pancaksarlmantra is expressive of Siva and second, that this 
Mantra is the cause of all Mantras. The first point will be further 
explained in the next stanza. The second point is corroborated 
by the Agama statement: "WFRpT nn wstft fe I W 
4oii^i M=hlRfui: 11” (Suks. A., kri. pa., 3.6) - “Above that 

(Aghoramantra) is my Pancaksarlmantra. Of this Mantra all the 
Mantras are the offshoots.” Candra J.A. says : 

135 -T Rh^nRi I WFt %3fq ft®f? 1 1 ” (Kri. pa., 8.92) - 

“When other Mantras are spiritually achieved, this Mantra is not 
so achieved. But when this great Mantra is spiritually achieved, 
all other Mantras are so achieved”. 


cdlMI— — 


How is that? The answer is given here — 





XR: %cT: 11^ 11 


This Mantra (Pancaksari) is the one that denotes him 
(Siva) and he (Siva) is known to be denoted by it. Due to 
the relation of the denoted and the denotation, Parasiva is 
evident from the Mantra. (6) 


cdltsdl— 


*Tf7R: 






TT: ffeb feg: Wlfel:, 
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dTdlPl 


feint i 


1 1 ^ddfHid ITT •y=bcrlH^(^rlcdld N dcM c bNl c b<^d 

u l v^IhRi I TTTfefel 'fe^iraiffePT: Tllf: 

RTT: I cHn: Tjfefe Mdrlfell 11 

feT W§l 1% 11% I1 

felt TTCTHt fesTRT JTTTil 

^llcrllcpbhfedl STRTT11 

nf^ti fefe: •yHPsdidi Tfefef Tfen r if% 




This Mantra is his, i.e., Siva’s, designation Mantra; it 
means that the Mantra is that of his name. He, i.e., Siva, 
is the designated; he is to be called by that name. Since it 
denotes the designation, i.e., denotes the designation of 
Siva, it is Siva who is denoted or revealed by it. Since the 
Mantras are those that reveal the deity to be worshipped, 
the revelation of Siva is not at all possible without that 
Mantra. It should not be doubted that it is that much only. 
Since Siva is the material cause for all the ‘Tattvas’, it is 
proper to say that his name is made up of all the fifty 
syllables. Since this Mantra reveals him, it is the source of 
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all Mantras and the cause of all Mantras. How is it? This 
is answered here : “The lunar days (tithis) such as padya, 
vowels (svaras), anusvara (bindu-am), visarga (avasana- 
ah) - among these the moon and the sun are counted with 
the association of time. The (25) principles (Tattvas) from 
Prthivi (earth) to Purusa are respectively included in 
the letters belonging to the five ‘vargas’ from ‘ka’ to ‘ma’. 
Then come the four supports Vayu, Agni, Salila (Varuna) 
and Indra. Above them, Sa, etc., are well known. In front 
of them are the five Brahmans (Sadyojata, etc.). Thus 
from the beginning upto the end of ‘ksa’, there is the 
creation. This Mantra has been said in all Tantras (Sastras) 
to be the source of all Mantras and lores at all times.” In 
accordance with this statement of Sriparatrimsikasastra, 
in the term Siva, Sakara (syllable ‘sa’) is the designation of 
five Brahmans, Vakara (syllable ‘va’) means the principle 
of Maya. The thirty principles from ‘Kala’ to ‘Prthivf 
are the effects (karya) of Maya. Thus ‘Sa’and ‘Va’ denote 
thirty-six principles. The ‘akara’ (in va) stands for the 
sixteen vowels (svaras) which are the forms of the lustre 
of Sivatattva and ‘ikara’ (in si) denotes Icchasakti. Thus 
this world which is made of word and sense (sabdartha), is 
included in the term ‘Siva’. Thus Sivapancaksarimantra 
being the material cause of all this world made up of 
sabda, it is the source of all Mantras. This is stated by 
His Holiness Durvasas: ‘Pancasannijadeha, etc;” this 
means : “O Mother ! after having pervaded this universe 
with various roots (dhatus), which are born of the fifty 
letters arising from your body, which are endowed with 
many meanings, which give rise to words, sentences and 
means of knowledge, which are inseparable from their 
senses, which afford delight arising from the fruits of 
Karman and significant imports of words and which are 
infinite, you flourish with your nature of intelligence in 
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various forms. They are of the nature of many traditional 
lores which have come down through the heritage of Gurus 
and which are endowed with the function of manifesting 
the network of principles through the utterance of many 
sounds made up of the series of fifty syllables. She herself 
reveals through the birth of roots, etc., many doctrinal 
lores starting from Vedas and many languages; she herself 
reveals all through action in the Vedas along with their 
angas (accessories - Vedangas)”. (6) 

Notes: (Pa.tri.5). 

- (Tripad. V. Maha. U., 27). "wte, 5^” (source 
not known). This Mantra is the designation and Siva is the 
designated. There is the relation of the denoted and the deno¬ 
tation (vacya-vacaka relation) : Hsi'SgJdj: fW: I 

dMc|N4)ii#Tft8m:^n^WncrcT: 11 ERT: I 

dMo|Wch^iA|HHlR: dfedw4l:ll” (Para. A., 11.17-18) — “Siva 
whose body is made up of Pancabrahmamantras resides in his 
subtle form in the syllables of this Mantra in the relation of the 
expressed and the expression. Siva is expressed because he is to 
be known and this Mantra is expressive of him. This relation of 
the expressed and the expression exists between them (Siva and 
Mantra) from beginningless time”. Siva’s body is made up of 
Pancaksaramantra. Each of the syllables of the Pancaksaramantra 
stands for each of the Pancabrahmans: d&i u ddd8tnfw 

I ^WiRidiilfd dfediPi l’ (Para. A., 11.16) - The five 

Brahmans Isana, etc., (Isana, Tatpurusa, Aghora, Vamadeva and 
Sadyojata) respectively reside in their subtle form in the five 
syllables ‘na-mah-si-va-ya’. 

cdltsdl-fd#rf?T 

^fclfmPRT: mRiHIRi ? 3HHHR=bKU| — 


It may be objected saying that in that case the nature 
of being two-lettered (as Siva) is appropriate and asked as 
to why this Mantra in its five-lettered form occurs at the 
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head of the Sruti. Here it is said that through ‘namah’ the 
principle of ‘Jlva’ (Individual Soul) is indicated — 


fvicll^fd rffi; WH 



The word ‘namah’ (salutations) should be uttered first 
and then the word ‘sivaya’ (to Siva). This is the Pancaksara 
(five-lettered) Mantra which is at the head of all Srutis. (7) 


cdltsdl- 


’M:IIV9ll 


1: 7H hfdNTfdl 

' Tcf) ?fcT ^IdlRRl 


In order to reveal the idea of union between Siva and 
Jiva (the Supreme Soul and the Individual Soul), this mantra 
with the precedence of the word ‘namah’ and with the 
principle of ‘cit’, occurs at the head of all Srutis in its five- 
lettered form. Here the word ‘namah’ means the principle 
of Jlva, the word Siva means the principle of Parasiva- 
brahman and ‘aya’ means union between them, as arising 
from the root ‘aya - to move.’ (7) 

Notes : ‘Namah Sivaya’ is the mantra in five letters. The 
Sanskrit commentator interprets this mantra as corresponding 
to the doctrine of Sivajlvaikya. He devides the mantra into three 
parts as ‘namah’, ‘Siva’ and ‘aya’ and takes them as signifying 
‘Jlva’ (Individual Soul), ‘Parasivabrahman’ (Universal Soul) and 
union between the two (Aikya) respectively. The term ‘aya’ is 
said to have been derived from the root ‘ay - to go’. This 
interpretation is a symbolic representation of the Mantra, which 
has the support of the following Agama statement - 
f^Tsr fet^ srrcwfa ?rclfytefyi w- 

II” (source not known). This is quoted as 
Agamokti in Tatparyadlpika (Kannada commentary) of N.R. 
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Karibasava Shastrin, Mysore, 1921, p.85. “The term ‘namah’ 
signifies Jlva who is called ‘Anga’ and the term ‘Siva’ means 
Parasivabrahman who is called Linga. By ‘aya’, the relation of 
identity between them is meant. This Pancaksara, the king among 
Mantras, teaches the idea of Siva-JIvaikya through the three words 
‘namah’ ‘Siva’ and ‘aya’. Literally ‘namah’ is an indeclinable 
(avyaya) meaning ‘salutation’ and ‘Sivaya’ is the dative case form 
meaning ‘to Siva’. Compare with Anu. Su., 6.45. ‘Namah’ governs 
the dative case, as per the Paninian sutra - 

(Astadhyayl, 2.3.16). In saying that the word ‘namah’ 
should be stated first and ‘Sivaya’ should be uttered later, what is 
emphasised is the order in which the words are to be uttered or 
cherished. It is this order that gives it the sanctity of Mantra, 
because it occurs in that order in the Rudradhyaya of Yajurveda 
(8th Anuvaka) (Tai. Sam. 4.5.8). This is 

prescribed in the Saivagamas : (1) "3TT^ n<il'Ki<*i RrafyfcT TTTT: 
WtJ wraftfaUT ^Rlfyfykllir (Candra J.A., kri. pa., 8.5); 
(2)^:^^n^^RTfyra^?RT: I ^dfyl |” (Suks. 

A., kri. pa., 3.13); (3) cT?T: Wfl wsiftfaur 

Muidi^ji Para. A., 11. 30-31). 

WR- 

If it is asked as to how the name Siva is given to 
Parabrahman who is thick with existence and intelligence, 
the answer is given here — 



JHJ: I \6 11 

The lord Sambhu (Brahman) who is thick with inte¬ 
lligence and bliss, is called Siva because he is extremely pure 
from the beginning due to his separation from the three 
Malas (impurities). (8) 



342 




c4Ksdl- 


1: TT^J: ?Fg: 

TCW 37Tf^?T: ^iPr F^rf^RT: 


V ^T 


chilli” fRl Wdt: 


TIR: Mill 


‘Cidanandaghanah’ means ‘one who is of the nature of 
existence, intelligence and bliss’. ‘Prabhuh’ means the 
lord who is ‘independent’. ‘Sambhu’ is the Parabrahman 
who is the enjoyer of joy and who is the giver of joy. 
‘Aditah’ means ‘at any time’ (at all times). Since he is 
always unassociated with three Malas, i.e., the impurities 
such a Anava, etc., he is extremely pure. Hence, he is called 
Siva, as he is of the nature of pure lustre, as the name is 
derived from the root ‘vas’ - to shine. (8) 

Notes : It is noted here in the Sanskrit commentary that the 
term ‘Siva’ means ‘that which shines’ as it is derived from the 
root ‘vas’- to shine, 4fg ?fh f7T4:, with the addition of ‘ac’ ( 4 ^ 144 ), 
inversion of syllables (714) which is the case of Prsodaradigana 
and subtitution of ‘i’ for ‘a’ of the first syllable ftfcwrat: 

<RI4m 1 f7T4: RRT: I fclt 47441: 4^441 44T11 This inter¬ 

pretation is supported by the following: (1) 3T4f444W7^f44FM4T- 
4444144: I f714 11 (Va. Sam) - “Because 

of his nature of being extremely pure due to his characteristic 
of pre-negation of association with beginningless Malas (impu¬ 
rities), he (Parabrahman) is called Siva. (2) 7p?744b f714)jRtF[J I 
(Va.Su. A., 1.22) - “He is called Siva because of purity.” (3) 3T4lf4 
44T47WR414Tfe7r44:1 f7T4 f4|J: 11 (Va.Su. A.) 

- “The lord is called Siva, who is of the nature of being extremely 
pure due to the speciality of pre-negation of association with 
beginningless Malas.” In the Mandukya U., passage starts from 
‘W 4b44lc4l 4^14,1 ’’ and ends with ‘‘7144 
4?^ H t 4 t U 4 3TRTTT 4 f4^4: 11 (2.7) - “All this is Brahman, this Atman 
is Brahman, this Atman is ‘catuspat’ (having four feet, steps - 
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1. Vaisvanara, 2. Taijasa, 3. Prajna and 4. Siva)”- “The peaceful 
one is Siva without a second; he is regarded as the fourth 
(pada); he is to be known as the Atman.” Since in Mandukya 
the beginning (upakrama) corresponds with the concluding 
passage (upasamhara), it is clear that Siva is himself the 
Parabrahman. 


c^Usdl- 3RI Wf 


— 


It is said here that Brahman is called by the name Siva 
because he is the receptacle of all auspiciousness — 



The God of gods, Triyambaka, is denoted by the word 
Siva because he is especially the shelter of all types of 
auspiciousness. (9) 


c^Ksdl-3TT 


•^£4lR c bK u l<4|ld N ‘‘TRT RTF Ft ^I 3^1 
WlSR:, 3R)FFTT RBRTHT HtfelHi 

% “T^IFi 


11^ III 


Here by the word ‘triyambaka’ Parabrahman who is 
the cause of creation, maintenance, etc., is meant, because 
he is the cause of creation, etc., of the sun, etc. This is in 
accordance with the Sruti statement “Rtam satyam, etc.,” 
which means : ‘The sacred principle, the supreme reality 
is Parabrahman who is the Purusa, who is reddish-brown, 
who is Siva and who is three-eyed. Salutations to him who 
is of the form of universe.’ The God of gods, Triyambaka, 
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is the Great Lord of Brahman, etc. As he is the resort 
or the shelter of all auspiciousness especially superior in 
that respect to Visnu, etc., he is indeed denoted by the 
term Siva. It is well known that Siva means auspicious¬ 
ness, sacredness. (9) 

Notes : Siva is called Triyambaka because he has the sun, 
the moon and the fire as his eyes (suryacandragninetrah). Since 
he is the cause for the creation, etc., of the sun, etc., he is the 
Parabrahman. Through his three eyes he is the cause for the 
creation, maintenance and annihilation of the world. He is called 
Triyambaka due to his threefold activity. As he is the shelter of all 
auspiciousness, he is called Siva. 

he is called Siva because he is endowed with all auspiciousness. 

wi vr w ■HJ 11 (Tai.A., 

10.12.1). 4)^|ui MtHIcHI fM^T: l” (Su. Sam). 

fwC (A. Ko., 1.4.25). 


cU\{sU\ - 



Rbftfd t IT- 




If it is asked as to why Parabrahman is called by the 
name Siva in spite of the existence of many names, the 
answer is given here — 


%cl tl-WUcblVIebUJ 

VKHi M^o 11 

The dissyllabic form Siva reveals the meaning of 
Parabrahman by primary function (Abhidha) while words 
other than that convey that meaning through secondary 
function (Laksana). (10) 
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The syllabic pair Siva reveals the meaning of Para¬ 
brahman by primary function. But words other than that, 
i.e., the words such as Bhava, etc., which are other than Siva, 
convey the meaning of Parabrahman through secondary 
function as, for instance, in “Simho manavakah” (this boy 
is the lion). (10) 

Notes: Gunavrtti is the secondary function of words based 
on the relation of qualities (gunas). For instance in “Simho 
manavakah” the term ‘Siiiiha’ is applied to the boy on the basis 
of qualities such as bravery, etc. Siva gives the meaning of 
Parabrahman through the primary function (Abhidha), while 
words like Bhava, etc., convey that meaning through secondary 
function (Laksana) which operates when the primary meaning 
is incompatible, there is relation between the primary meaning 
and the secondary meaning and there is the fulfilment of some 
purpose. That the term Siva conveys the meaning of Parabrahman 
through primary function is supported by the following state¬ 
ments: (1) ftMfwfr I (Rv. 10. 60. 12); (2) ^ 

*4 1 (Tai. sam., 4.5.8); ( 3 )ftFni 4 it«jpr : hH+t: I (Atha. 

Sikh. U., 3.4); (3) faUPJ ^Id^gl I TT4 Rr 

I (Ka. A., kri. pa., 8.4); (4) *1^1 ^14:1 

*H°4I4) ^ Rtcf: 11 (Sve. U., 3.11). 



Here the author concludes the topic on hand — 






: 11^ 11 



TT5T: WI^TT: TiJrT: I 


Hence, the syllabic pair Siva is the principal name of 
Sambhu, who is of the nature of existence, intelligence and 
bliss and who is of infinite lustre. Depending upon this name 
(Siva), the Pancaksaramantra is regarded as great. (11-12) 
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‘Mahan’, i.e., ‘is great’ should be added here. Siva is 
the most important name of Parabrahman, the Sambhu, who 
is of limitless lustre and who is of the nature of existence, 
intelligence and bliss. As the Pancaksarimantra is constituted 
by his name, it is regarded as the great, (f 1-12) 

Notes : Agamas declare the greatness of this Mantra : 
(1) WWmfV Uchitel | ^JWTT.1 | 

M+T<ktl: 11 (Suks.A., 

kri. pa., 3.5-6) — ‘Among the Saiva Mantras, eleven are important; 
among those eleven (six Sadangamantras plus five Brahma- 
mantras), Aghora is the great Mantra; it fulfils all the desires of 
people; greater than that is the Pancaksarimantra; of this Mantra 
all other Mantras are subsidiaries.’ It is said in the Mahimnastotra 
(stanza 35) that there is no Mantra which is greater than Aghora- 
mantra ‘Aidki^mu here Pancaksarimantra is superior to 

Aghoramantra. (2) 'SWg yRd^RhiK Rsjt 

PH ^ I (Para. A., 12.56) - ‘Pancaksaramantra should 
be regarded as the name of Siva; it is giver of enjoyment and 
emancipation; Pranava (Omkara) stands for Parasiva’. (3) WdTTH 
vf dlfer MR^id I (Candra J.A., kri. pa., 8.83) - ‘There is no 

protection better than that by Pancaksaramantra in the Kali Age’. 



Then, what can be achieved through this (Mantra)? 
What is the reward from this? These questions are answered 
with an illustration — 

TT^T Tpzft I ^ ? II 



rT2TT WT^rft : II ^ II 
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That is why it has to be cherished with reverence by all 
those who are desirous of emancipation. Just as Mahadeva 
who is beginningless, is decided to be the liberator from 
transmigration, so is the Pancaksaramantra destroyer of 
transmigration. (12-13) 


cdltsdl- Wn^^lcHHHPdd^H WSPTRt Wl, 3Trl: 

WM T K u 11 A^lRf^fapN: I — 

''•y4H~Md N MRc < M'3- < q |^fFl(Rt CIJ ciiR=bii N '^n(l fclT''SRI : 

11” Pl'-lcrlK^'HlR’f?!: 1<Rl4l WU 4'HKIRI- 
faHH=b ?fd Hfeg:, T?1I WSPTPT: WW1W ?fd ufag:, 
f?Ig 3prT dHRsb'm^Tdl 

cbPrMd) BjJ: 11” ^ 11 ^^ ? 11 


It is because the Pancaksaramantra is constituted by 
the name Siva that it is great. Hence, on account of that it 
should be muttered always with reverence by the human 
beings who aspire for emancipation. Here is an illustration: 
Just as the beginningless Parasiva is well known to be the 
remover of fetters of transmigration in accordance with the 
Pippaladasruti “Sarvamanyat parityajya, etc.,” which means 
“Leaving out everyone of the gods such as Visnu who are 
negligible, Siva who is the remover of all transmigration, 
should be always meditated upon”, so is Pancaksaramantra 
well known as the destroyer of transmigration. This is 
supported by the statement of Brahmottarakhanda, viz., 
“Asesapasavicchittyai, etc.,” meaning that “The syllabic pair 
Siva coupled with the saying of salutation is the Mantra 
(namah Sivaya) meant for the eradication of all fetters and 
attainment of liberation.” (12-13) 

Notes : Siva is well known as the remover of all fetters of 
transmigration. Similarly Pancaksarimantra is well known as the 
destroyer of transmigration. This ‘drstanta’ (illustration) is given 
to establish the greatness of Pancaksarimantra. Panca B. U. states 
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the first part of the ‘drstanta’ as: "3Pt ^ I 

tfapf f^T irT^fr: fTR: d'yKHiddi: 11” (41) - ‘He has stationed himself 
in the heart of all as the witness without any exception; hence, 
Siva, who is said to be the heart itself, is the remover of 
transmigration’. The second part of the ‘drstanta’ is presented in 
Bha. Ja. U. as: ‘‘tTR^54 WSTC: I 4^54 I 

H-dWItdPd I l” (2. 4) — 

“The Pancaksaramantra is the saviour. Which is this Mantra of 
Siva? This saviour Mantra of Siva is taught to the Saiva devotees 
in the Avimuktaksetra. This Mantra of Siva saves. This constitutes 
Brahmopadesa (inculcation of Brahman).” “■y^^d^Rcd'Jd, 5 ^^” 
- This is said to be taken from Pippaladasruti. A short version 
of it is : "f^Tcr ^ UPT: RldAt: l” (Atha. Sikh. U., 3.4) 

and nearly corresponding statement is: 
rdwJdirddolTlTT.1 f^TcTh? WHcfcitHltHl4=b: 11” (Sarabha U., 30-31). 
"3t^RRTf^rf%rl, $c<mR |” (Bra. Uttara). This cannot be traced to 
its original source. 

(BEfTo) P^lddd WR^I^chKchirT f^%|chKU|^j rl&fRd 


If it is asked as to whether this Mantra, which is 
regarded as the destroyer of transmigration like Siva, is also 
likewise the cause of the world, the answer is given here — 


WII^I I 


•T^lpoi wfcr I 

sTtssnft TTUf^firf: : 11 ^ m I 


All the five gross elements, the five subtle elements, 
the five sensory organs, the five motor organs, the five 
Brahmans, the five activities along with causes — all these 
are understood through the five syllables of the great 
Pancaksaramantra. (14-15) 
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The five gross elements, Prthvi, Ap, Tejas, Vayu and 
Akasa (earth, water, fire, wind and ether); the five subtle 
elements (Tanmatras): Gandha, Rasa, Rupa, Sparsa and 
Sabda (odour, taste, form, touch and sound); the five 
sensory organs which are of the nature of Jnanasakti: 
Ghrana, Rasana, Caksus, Tvak and Srotra (nose, tongue, 
eyes, skin and ears), the five motor organs, which are of 
the nature of Kriyasakti: Vak, Pani, Pada, Payu and 
Upastha (speech, hands, feet, anus and genitals); the five 
Lingas, Acaralinga, Gurulinga, Sivalinga, Caralinga and 
Prasadalinga, which are the synonyms of the Panca- 
brahmans, Sadyojata, Vamadeva, Aghora, Tatpurusa and 
Isana (the five faces of Siva); these five Brahmans are 
represented by the five Sadakhyas: Siva, Amurta, Murta, 
Kartr and Karman; the five actions of Siva: Srsti, Sthiti, 
Laya, Tirodhana and Anugraha (creation, maintenance, 
absorption, covering and conferring grace) and their five 
Karanesas : Bhava, Sarva, Mrda, Rudra and Hara - all 
these in the sets of five each are revealed through the five 
syllables Na-Mah-Si-Va-Ya which constitute the Panca¬ 
ksaramantra. 


Notes : It is stated in the Sanskrit commentary that the five 
Lingas are the forms of Pancabrahmans, the five faces of Siva. 
This is supported by the following statement: ‘‘3tMrRT^W7Ttf 
c!?TT *^11 RjMRrl# 

(h?iRi^ I) (Candra J.A., kri. pa., 3.28-30). 
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Vide Suks. A., kri.pa., 1.23-26 and 33-51 for enumeration of the 
names of five Sadakhyas and the description of their nature in 
detail. The five krtyas of Siva are: ^ j i^^Rqfa^<Hfa<)^i=ifa 3 'Ki < u | 
^f|ii” (Mr. A., 2.3). Here the stanzas 
corresponding to the stanzas of the text are: uT^aifa a-Hwi'Jii 

I W 4«Hch=blfH 

^Tl t#F <H«=iTf<j| Ha^^iH-il: 11” (Suks. A., kri. pa., 4.58-59). 



If it is asked as to whether they are revealed like pot, 
etc., by light or they are manifested like golden ear-ring, 
etc., the answer is given here — 

WSIT Ml to 14(4141 Pi PdVlfcM: I 
to 41^1 OT$Hhto f| I I ^ I I 


Those objects which are especially known as sets of five 
are all manifestations of Pancaksaramantra itself. (16) 



The five Saktis, the five fingers, the five objects of motor 
senses such as speech, giving - taking, etc., the five, namely, 
mind, intellect, I-notion, Prakrti and Purusa, and so on, 
which are especially well known as consisting of five kinds 
each, are all made up of Pancaksaramantra or manifested 
by it, since Varnas (syllables) are of the nature of Saktis. 
The manifestation is like gold as ear-ring. (16) 

Notes : This idea has been found in the following stanza: 
f| W^TT *#T uRH4llH fa Slid: I cfTft ^crff&r W^WIlfH fill” 
(Suks. A., kri. pa., 4.60). 
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ciiitsdi— 43 toto m, qureraf crnmct to 



If it is asked as to how Pancaksarlmantra could bring 
liberation, because ‘Omkara’ which is the cause of liberation, 
is absent in it, the answer is given here— 

3iT«hmjejf JRto WT$RTRT: XR: I 
?toipf Rjri: i n 


This supreme Mantra consisting of five syllables is 
regarded in Saivagamas and Vedas as Sadaksara (six-lettered) 
with the precedence of‘Omkara’ (om-syllable). (17) 


c^ioni—hT<i c KlM c hK u l : hlhSPTPTf h^: 

I to "HH-WKM hP: ?to ^ 


NlfcT ^iK^dld: PT: l^N:” 
dT to: I dMcjN* 


3%:, “ftltoTO: to: tot 

TTRRT fcpS-Irl l” ^frT 

TRTtoT 11 V3 11 


‘Parah’ means that which is supreme as already told. 
Such a supreme Mantra made up of five letters is called 
in the Saivagamas and Vedas as ‘Sadaksara’ (six - lettered) 
with the precedence of ‘Om’-syllable. In the Srirudra, it is 
said ‘Namastaraya namah Sambhave ca” — ‘Salutations to 
Omkara (Tara) and Salutations to Sambhu (Siva)’. Again 
at the end of Isanamantra, the phrase “me astu sadasivom” 
- ‘let auspiciousness be to me, om Sadasiva’ occurs. The 
stanza “Omkaratmataya, etc.,” which means ‘Siva who is 
beyond Santyatltakala shines as of the nature of Omkara’, 
is an Agama statement. Again the stanza “Sivo va pranavah, 
etc.,” which means ‘Siva is said to be Pranava and Pranava 
is said to be Siva, there is not much of a difference between 
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what denotes (vacaka) and what is denoted (vacya) —’ is a 
statement of the Pauranikas. Thus as there is no difference 
between Siva and Omkara, the Mantra (Pancaksara) is 
Sadaksara with the precedence of Om-syllable. This is the 
substance. (17) 

Notes : "HHR1RI4 RR: ^” (Tai. Sam., 4.5.8). “h 3^ 

(Tai. A., 7. 47) - it is one of the Mantras dedicated 
to Pancabrahmans. "3iT=hKicuaqi *nfcT, §c<mlV' and “fwf 

iTO:, (H^ifjichlRb) cannot be traced to their sources. 

Saivagamas speak of the Sadaksara mantra thus: (1) 
f^H MUNICH I” (Para. A., 11.31) (2) "WSRt W: ?37T: 

4T: 11” (Suks. A., kri. pa., 4.35). Pranava 
and Siva have Vacya-Vacaka relation is supported by Saiva¬ 
gamas : I 11 

I dVH^chl^TT j IU^|Rh: 11 c|MdMcb4l}44 
H'dHHi HdRdd: I l” (Para. A., 11. 13-15) - ‘Siva, Rudra, etc., are 
regarded as standing for Pranava. Better result can be achieved 
through meditating on Siva through Pranava than muttering 
merely Pranava. Hence the most accomplished persons well 
versed in Agamas regard that single syllable ‘Om’ as Siva himself 
on the basis of identity between what is denoted and what denotes.” 

cdKsdl- m "WT cTR^T ftdfa ^5 3^1 ^#4 

3 > u -s<rl|cbK | W 1 't'l u ll c bK W 

cf^cMcl 11 f?TO: 3>ug<rll*hl0 d=bRSRf- 
’TRRb: I M *|0 <tfu||chl(l sfcTpMHIHcMHId, 

WWrqclM^fFT 3Hl'chKVN H\$M Tjpfiui ftwtfd— 

Then in accordance with the Agama statement 
“Prathamam tarakarupam, etc.,” which means - “The first 
syllable is of the form of star, the second of the form of 
staff, the third of the form of ear-ring, the fourth of the 


form of crescent moon, the fifth one of the form of mirror 
and the sixth of the form of lustre; ‘Na’ is of the form of 
star, ‘ma’ of staff, ‘si’ of ear-ring, ‘va’ of crescent moon, ‘ya’ 
of mirror and ‘om’ is the king of the five syllables,” the author 
speaks of the greatness of Omkara, which is the seed of the 
Kalpa tree in the form of Pancaksaramantra in three stanzas 
— (This Agama quotation cannot be traced to its source). 


TPJTcfT Tf^PTTt: I 


Mahadeva (the Great Lord) who is of the nature of 
existence, intelligence and bliss, is revealed by this Pranava 
(Om-syllable) which comes in the beginning of this 
Pancaksarlmantra, the great Mantra. (18) 

odKsdl- W47 

Tll^Kl'KI <*!«+>; TOWT fcqsf:, ^ WZ: 71 WF(” 

<<Z T 3?fW: 71 TO) ~Q: W: ¥ TRfsPGt *T : IP?! 

TlkRRTf^d'd-WTiK W77R7J^'T17J§Fr d^ c Kri t l' c ^ c Kri 

7RP7 W 71 T&: 71 ^ 73: 71 f?TH: 71 R%«7: 

^HluicdlRfd \ \\6 11 

Parasiva who is of the nature of existence, intelligence 
and bliss, is revealed by the Pranava which happens to be in 
the beginning of the Pancaksarlmantra, that is, the Great 
Mantra. In accordance with the statement of Atharvasiras 
Upanisad which commences with “Yo vai rudrah, etc.,” 
meaning that ‘he who is Rudra, is the Supreme Divinity’ 
and continues saying “Ya Omkarah sa pranavah, etc.,” which 
means “That which is omkara is Pranava, that which is 
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Pranava is all-pervasive, that which is all-pervasive is infinite, 
that which is infinite is the Taraka (saviour), that which is 
the saviour is subtle, that which is subtle is Sukla (white), 
that which is Sukla is the lightning, that which is the lightning 
is Parabrahman; it is one; the same is Rudra without a 
second; he is Tsana; he is the Divine Lord; he is the Great 
Lord and he is the Great God,” Pranava which is of the 
nature of existence, intelligence and bliss, is Parabrahman, 
because it is heard from Sruti. (f 8) 

Notes : "wf (Si. A., ?). (Atha. 

Siras U., 6). (Atha. Siras U., 44). 

consisting of three letters as 3T+3+n; each of these letters mean 
^ and 3TFR respectively. Thus omkara means Siva who 
is of the nature of existence (TTcQ, intelligence (fet) and bliss 
(3TH^). With this Omkara the Pancaksaramantra is called 
Sadaksaramantra. Each of the syllables and Omkara are 
respectively of the forms of Satya, Cit, Anada, Nitya, Purnata 
and combination of all (Misra): ^kii^Kii cmmO 11 

31PK: Rs^TtH I M TWt: Fnf^WTntTOTSTf *T%TJ 

(Suks. A., kri. pa., 4. 38-39). 

c-MItsdl—3 T#tRrTT^# 1 M=bR-4rl ^r-441^ — 

If it is asked, whether Siva is not revealed by anything 
other than Pranava, the answer is given here — 

UU|^cbc|i^ tJTsnp UcblV^rl I 

3Tf|^ W fabimslcMG I^ II 

Through the single syllable called Pranava (Om), Para¬ 
brahman, which is without a second, which is Supreme Bliss, 
which is called Siva and which is free from all worldly 
differences, is revealed. (19) 


cdKsdl— 

“% iMiRn Pb^n’’ ffrT 3ET 

TTTWT tRl^, H'J|c|i^ll'^r1|ch|<!cpKHT.K|U|i Trf^TH^fPTT- 
vdlRPd I R TT: Rldl^ld WT^KI Ui INK^R|c|^KM'HKR4^- 
^T^iT^RiPn', 3ffrrd H^iPri^-41'JirHRi ^ 


According to the Sivagama statement “Sivam parat- 
param, etc.,” meaning that ‘Siva is the most supreme among 
the supreme, subtle, eternal, residing in all and immutable’, 
Parabrahman is called Siva; he is the supreme bliss, 
characterised by existence, intelligence and bliss; he is 
without a second, i.e., without another as the Sruti says 
“Ekamevadvitlam” - ‘one without a second;’ he is free from 
worldly differences according to the Sruti statement ‘Neha 
nanasti kincana”, meaning that ‘there is nothing amounting 
to difference here.’ That is why he is free from mundane 
variety of things. Such Parabrahman is known, realised 
through the single Om-syllable, i.e., the syllable in the form 
of Pranava, Pranava alone, because the three constituents 
of Om, viz., ‘A’ ‘U’ ‘M’ denote existence, intelligence and 
bliss respectively. Further the five syllables of the Mantra 
‘Namah sivaya’ are the sources (bljaksarani) of the five Lingas, 
viz., Acara, Guru, Siva, Cara and Prasada and Omkara is the 
source of Mahalinga. Hence, the Pranava and Pancaksara, 
which happen to be in the relation of the seed and the tree, 
are the source of six Sthalas. This is the substance. (19) 

Notes : "fw hock, (Sivagama, source not known). 

There is a corresponding Agama statement as: 
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tHR*KHRvOT: I fhRtt fTOIFT: fTOTORT: 11 fhtWTOt 

pFtWrftwto: I 3^pjf ’H=k1<hl4ST TONhK: f?R: 11” (Suks. A., kri. pa., 
1.14-15). It is said that the five syllables of the Mantra and Pranava 
are the sources of the five Lingas, Acaralinga, etc., and of 
Mahalinga, so also of the six Sthalas, Bhakta, etc. The whole 
idea here is corresponding with the following Agama statement: 
“TORS' RjMfAa JTONTI 3TOKS ^iRctltMJiRtHJ I 

RTwIr MluiRrl^l TORR: I WS 'RWIcHI TO8R: 11” (Suks. A., 

kri. pa., 4.44-45)." WRlfSri^T” (Chand. U., 6.2.1). “^HHlRstlhsM” 
(Br. U., 4. 14.9). 


STTW- T3TT 


TTf^T- 
T TTO ?TT1T- 


It may be objected thus : Let the ‘Pranava’ (Omkara), 
which is the cause for the communion of the Lingasthalas 
and Angasthalas, be that which can reveal Brahman who is 
of the nature of existence, intelligence and bliss. How can 
it be that which can reveal Brahman who is bereft of the 
world? Here the nature of ‘Omkara’ is exposed through 
the use of ‘Ajapagayatrimantra’— 



: TTtstWT: *HkH: I 



: I l?o 11 


The Mantra of Paramatman (Parasiva) which is of the 
form of “So’ ham” (He is myself - Sivajlvaikya), is known to 
be ancient. It becomes the monosyllabic Mantra as “Om” 
with the elision of ‘ha’ and ‘sa’. (20) 


cdllsdl- WfWTJ: T 

mRiRh WlcTlfWRFf^ 


1: ^5^1: MfWM 





fHTq-;3TtfH- 



The Mantra of Paramatman in the form of “So’ham” 
(He is myself) should be known as of the nature of 
recognition (Pratyabhijna). In accordance with the 
statement “Yo’ sau purusah so’ham” (He who is the Purusa, 
is myself), it can be known through Sruti, Guru and self - 
experience. This Mantra “So’ham” should be muttered 
twenty-one thousand and six hundred times everyday. Since 
this mantra is consisting in difference (bheda), ‘sakara’ and 
‘hakara’ (syllables ‘sa’ ‘ha’) are elided through ‘Kumbhaka 
- Pranayama’ (restraint of the breath inside). Through this, 
the ancient and eternal monosyllabic Mantra ‘Om’ arises. 
Then what? The answer is given. Since ‘sakara’ is the seed 
of moon, it is of the nature of something to be known and 
since ‘hakara’ is the seed of sun it is of the nature of 
knowledge. Through the elision of ‘sakara’ and ‘hakara’ of 
this nature, ‘Omkara’ which is of the nature of lustre, i.e., 
which can be realised without the operation of senses, alone 
remains. Thus it is said here that ‘Omkara’ denotes the 
Brahman who is not associated with the world. It should be 
realised that through this, there is the attainment of Supreme 
Mukti (liberation) of the nature of communion between 
Linga (Siva) and Anga (Jiva), which is well known in Sruti 
and Agamas. (20) 

Notes : “RTTOl JW: dlRR” (Si. A.). Man’s inhalation and 
exhalation (ucchvasa and nihsvasa) go on for 21,600 times in a 
day. Throughout this process, the Mantra ‘Hamsah’ which is of 
the nature of self-serenity passes through man’s breath as the 
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natural (prakrta) Pranayama’ according to Siva’s ordination. The 
same becomes “So’ham” through modified (vaikrta) Pranayama 
due to the knowledge of Sruti, Guru’s teaching and self-experience. 
Here ‘sa’ is the seed of moon and ‘ha’ is the seed of sun. The 
moon and the sun are of the nature of what is to be known (vedya) 
and what is known (vedana). When ‘sa’ and ‘ha’ which are the 
seeds of the adjuncts of Vrtti (operation of senses) are dropped 
through ‘Kumbhaka - Pranayama’, “O” following ‘sakara’ and 
“m” following ‘hakara’ combine to form the monosyllabic Mantra 
“Om”, which is called Pranava and Prakasa. It is called ‘Pranava’ 
because it infuses all ‘pranas’ into Paramatman - ‘'h < h i ch m 
I” (Atha. Sikh. U., 1.10). It is called 
‘Prakasa’because it shines like a lamp distinctly from all the 
internal regions to be meditated upon, i.e., like a lamp which 
reveals itself when there is nothing else to reveal - 

^qoMWiiidlRl 5TOT: I” (Atha. Sikh. U., 2.4). It is that 
“Om” which denotes Nisprapanca brahman. Through meditation 
on “Om”, Mukti in the form of ‘Sivajlvaikya’ is attained. 

<HKsdl- WT^Plf 

iPTTPftdWSPlf 'H=hdPl fc <bcrl (IfTTT) ^frT mRiIK-mRi — 

Such being the case, the author propounds in two 
stanzas that the knowledge of Niskala Siva (the Absolute, 
one without parts) arises through ‘Pranava’, that of Sakala 
Siva (in the form of Pancabrahman, etc.) arises through 
Pancaksari and that of Sakala - Nikala Siva arises through 
Sadaksart (pancaksari with Om) — 


yui^d TT%n PdbchH: fe: I 

WT^rrT TT^TTT I I? ^ 11 

PdbchH: •MPd^lchH: -WebHi I 

^cm Itsrt: 11 ? ? 11 

The Niskala Siva is realised through the Mantra ‘Om’. 
The form of Pancabrahmans (Sakala Siva) is revealed through 


the Pancaksaramantra. Niskala is of the nature of con¬ 
sciousness (Samvit) and Sakala is of the nature of Siva in 
the form of the universe. Siva who is of the nature of both 
Niskala and Sakala resides in the Mantra made up of six 
syllables. (21-22) 

omtsm— HT Pl Cc bcrl?i«vl •H c bcrl?l<*Pl 

I M U I<=IH^u|<=l Pl^bvl: Pdd: •yRdhHHlrH c b: 

Kpdd: dMcl, MWdcl I WT^ 13 ! H^ u l 
ftTTWfl W ^ Mcbl^d I 

T'H’mcbl RTT': •H=bvlPl Cc bcrH?'M: 

TITSPlf felrl: WRlrT I 3H — "3PTK WFT ^ 
3W Wit ^ HlT-K ’ ?frT 

dlMdld^: JPfTWfT rPIlfT 

fd^dlddccH I 

l^lddddmdrcIlRRl 11? ? II 

Here by the word ‘Niskala’, the form of pure con¬ 
sciousness is meant and by the word ‘Sakala’, the state of 
being characterised by the world is meant. Thus through 
the Mantra ‘Om’, Niskala Siva, i.e., Parasiva who is of the 
nature of existence, intelligence and bliss, is known or 
revealed. Through the Pancaksara - mantra, Siva who is 
of the form of Pancabrahmans, i.e., who is endowed with 
Pancabrahmans, is known. It means that Siva manifests 
as the world in accordance with the Sruti statement 
“Sarvam khalvidam brahma” (all this is Brahman). Siva 
of both forms, i.e., the Paramatman who is of the nature 
of both ‘Sakala’ and ‘Niskala’is residing or shining in the 
Mantra made up of six syllables, i.e., Pancaksaramantra 
associated with ‘Pranava’. Here although, in accordance 
with the Tapanlyasruti “Akaram brahmanam, etc.”, 
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meaning that one should cherish “Brahman in the form 
of ‘akara’ in the navel, Visnu in the form of ‘ukara’ in 
the heart, Rudra in the form of ‘makara’ in the region 
between the eye-brows and Sarvesvara in the form of 
‘Omkara’ in the Dvadasanta”, ‘Pranava’also stands for 
Brahman endowed with the world, yet it has the name of 
‘Niskala’ which is of the nature of subtle world, because it 
is associated with the ‘bindu’(anusvara) which is of the 
nature of impression to be realised. ‘Pranava’ is the seed 
of the tree in the form of Pancaksaramantra, as it has five 
parts as ‘akara, ukara, makara, bindu and nada’. (21-22) 

Notes : W” (Chand. U., 3.14.1) “Wt WM 

(Nr. Ta.U., 3.4). Suks.A. brings out the significance of 
3T-3-TT thus: W 1^6 It) WKf ^#3T ^ ftoi 

^lcH=b: fW: II .I W# 

■wili'ico 11 (Kri.pa.,4.10,15) - “Akara is the seed of 
Brahman, ukara is that of Visnu, makara is that of Rudra and 

the body (i.e., ‘Om’) made up of them is Siva”.“Akara 

is of the form of Brahman, ukara is of the form of Visnu, 
makara is of the form of Rudra and Omkara is Sadasiva”. It is 
said here that the Paramatman of both ‘Sakala’ and ‘Niskala’ 
forms, resides in the Sadaksaramantra, i.e., Pancaksarlmantra 
preceded by ‘Omkara, ‘Omkara’ stands for ‘Niskala’ form and 
‘Pancaksaras’ stands for ‘Sakala’ form, which is the form of 
‘Pancabrahmans’. This idea has been brought out by the 
following statement of Suks.A. (Kri.pa., 4.36-37): 3ihni<l T T f T 4?: 

^1 phHI^ci cRH^ril TOTW: 

I — “Omkara is my (Siva’s) form; nakara, etc., (the five 
syllables) stand for Siva’s five faces, Sadyojata, etc., respe¬ 
ctively. The Sadaksaramantra beginning with Omkara is of the 
nature of Pancabrahmans.” 


O^tto ) smq wwi ww#r wtfr — 

Then the author speaks of the synonyms of this 
Mantra - 
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Mula, Vidya, Siva, Saivasutra and Pancaksara - these 
are the names of the Great Mantra that are spoken of. (23) 


OWl— WHt: 




7PJT TURK 


hlR3 II 


These are the names (synonyms) of the Great Mantra, 
i.e., the Great Pancaksaramantra: Mula, Vidya, Siva, 
Saivasutra and Pancaksara. These are told as five in 
accordance with the number of syllables. (23) 

Notes : Para. A. gives six names, adding Sadaksara as the 
sixth name : ^ fasir f?R: Tht ^ WTSR <WT l ^ TTW§##r ifFTt 
rRt: 11 (11.44). ‘Mula’ means the source, origin, root. This Mantra 
is called ‘Mula’ because it is the source of all Mantras. ‘Vidya’ 
means ‘Knowledge’; this mantra is called ‘Vidya’ because it reveals 
pure knowledge (Suddavidya) when cherished or muttered. ‘Siva’ 
means ‘what is auspicious’, this mantra is called ‘Siva’ because it 
grants all auspiciousness. ‘Saivasutra’ means ‘Siva’s formula’; this 
mantra is called ‘Saivasutra’ because it reveals all the principles 
connected with Siva. It is ‘Pancaksara’ because it has five syllables. 
Candra J.A. (kri.pa., 8.17) gives the same synonyms: ’Jot fam f7T°F 

cdKsdl-3T^TTT^ff TUTSlff TTTT W TUSlff felT 

— 

It is said here that such Pancaksarlmantra which is 
Sadaksarl with Pranava, should be cherished or muttered — 

fgui I 

WR -Mill^dl ^TT Pvic|iJ^N<NU| : | R* 11 
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He who is engrossed in the worship of Siva should 
mutter with concentration this Pancaksarlmantra which 
becomes Sadaksari with ‘Omkara’. (24) 

cmrsm—•HHlRfl I it f^i a: •yRic’Msf: ifwWSFIJ RX 11 

‘Samahitah’ means ‘with the mind full of concentration’. 
The rest is clear. (24) 

c4Ks4l-— 


How should one do the muttering? The answer is given 


here ■ 


Rkll 

n^iPd^i i 11 


After doing Pranayama three times, sitting in such a 
way as facing the east or the north and cherishing in the 
lotus of the heart Siva, who is the god of gods, who is three¬ 
eyed, who is endowed with all ornaments, who is 
accompanied with Amba (Mother Parvatl) and who has the 
crescent moon as his crest-ornament, the devotee should 
mutter with deep concentration this great Mantra, which is 
of Siva’s form (auspicious in form). (25-26) 

c 4 Ks 4 l—Ri ( £ l RliaHT) 
ditto Wl^T^lfcT: 4H RMPd^'|y1T>l 
'Rfid •Hll^'JiMip s '+)crl^dlRad N l •H'iyd ^ Rid Wr^TnrT 

TT ^TT ^dfdd^'dt: 11 l j«ll=hlfd'HH ^Tfd -wldd^lfd-HHl ^TT: I ^TT- 

11” ^TRldHHddHld N Rld l iylH-d< 


3 T: MRIIdlH fK^l ch<d^ : ^dddoHvl Bmm 4 > h^ddd- 

Jjujdd^dddlRRfddd'RJchKuil^t wMc1 tHdfd^RtH^ki 

1Wi;3TRPfr: tRFd-dd^ T=bT H^lRl^lddRi^dT 
M= 6 K U I ^dfRrd^: I R I I 

Sitting in a pure place, on a carpet in the form of deer’s 
skin, woollen mat, etc., in Siddhasana or Padmasana posture, 
facing east or north, the devotee should adorn himself with 
Bhasma marks and Rudraksas and worship the Sivalinga 
(Istalinga). There is a Saivagama statement, viz., “Asampujya 
sivam stotrajapat, etc.,” meaning that: “The reward for 
prayer and muttering without worshipping Siva has been 
told. It is beyond anybody’s power to speak of the reward 
of that after worshipping Siva. One should mutter with 
concentration the Mantra one thousand times, or half of 
that (five hundred times) or half of that (two hundred and 
fifty times) or one hundred and eight times or one thousand 
and eight times. One prayer is equal to worship for one crore 
times; muttering of Mantra once is equal to prayer for one 
crore times; meditation once is equal to muttering of Mantra 
for one crore times; absorption of mind in god once is equal 
to meditation for one crore times.” Accordingly the devotee 
should do ‘Pranayama’ (breath control) after worshipping 
Siva (Istalinga) and perform ‘Karanyasa’ and ‘Anganyasa’. 
Then he should mutter with concentration the Mantra in 
one of the prescribed manners, i.e., in the manner of 
‘Sagarbha-japa’ as taught by the Guru, cherishing in mind 
Siva, who is the cause of triads such as those of worlds 
(mandalatraya), Gunas (gunatraya), gods (devatraya), etc., 
who is the God of gods, who is the Lord of BhavanI, who is 
adorned with all ornaments and who has the crescent moon 
as his crest-ornament. (25-26) 
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Notes : "3#^? fTT^F ^TtWTT?b scqift” (the Agama source is 
not known). In the available portions of the other Saivagamas, 
the same procedure with some more details is described: (l)^TFT 


ctlft 4=fr 44)64HIHtH: I fa#*! M^lcIvMlfH ^HkrUeHlRfa: 11 fn5[T 

<H c hvil'J)cifcm6:1 ^ Kn%b M|u|IM| 4 11 f^H 

#5T ?lf^T tNT ^4 WSK | (Candra J. A., kri. 
pa., 8. 52-55; Para. A., 11.79-83 - same except "fyFIwqT fw Wv?T 
■wgu: Tf?WT iffy’ as different reading for the second half of the 
first stanza) - “After taking bath, having seated in a posture of 
choice in a pure place, the devotee should cherish in his mind 
Sankara, the Guru and his predecessors (should meditate in his 
heart on Siva with Saiva devotion in the presence of the Guru). 
He should sit facing the east or the north, silently with deep 
concentration and purify the five elements (of the body) with 
‘Dahana’, ‘Plavana’, etc. Then he should make his body 
associated with Siva’s Kalas doing Mantranyasa, etc., restrain 
vital airs (Prana and Apana) and meditate on God Siva coupled 
with Devi (Sakti). Thereafter he should mutter Pancaksara- 
mantra remembering the Vidya, Sthana, Svara, Rupa, Rsi, 
Chandas, Devata, BIja, Sakti and VacyaIsvara”. (2 )h4hkh} uhiuH: 

I 71TPT: 11 (Suks.A., kri.pa.,3.40) - “Sitting in Padmasana posture 
facing the east or the north, holding the body, head and neck 
straight and giving up hesitation and laziness, the devotee should 
do ‘Japa’after meditating on Siva. Such a devotee is no doubt 
liberated while alive (JIvanmukta).” Doing Japa with Pranayama 
is called Sagarbhajapa which is distinguished from Agarbhajapa 
which does not involve Pranayama: miuii-mihuhi^cki: wfi i 

<f?di iFufi3PT3S# 11 (Candra J. A., kri.pa., 8.61). Accordingly 
S.S. is speaking of Sagarbhajapa as rightly pointed out in the 
Sanskrit commentary. Compare with Para. A., 11.89 - jpvrfyi 
tHHIgckl: M|U||4IH: 11 — “The Japa 

with Kumbhaka (holding the breath) is called Sagarbhajapa. The 
other Japa with the first (Puraka - drawing the breath in) and 
the last (Recaka - releasing the breath out) is called Agarbha. 
It is also commended.” 
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“fa#*? ^HkrlloIHlRfy:” — It is often said that ‘‘Rral 

fyra (One should worship Siva by becoming Siva). In 
order to acquire this ‘Sivabhava’ (the state of Siva), the processes 
of Bhutasuddhi and Pranapratistha are prescribed in the Sastras. 
Through Pranayama (Puraka, Kumbhaka and Recaka), three of 
inner processes called Sosana, Daha and Apyayana (drying, 
burning and satiety) go on in order to eradicate the ‘Papapurusa’ 
from the gross body (sthula-sarlra) and infuse the knowledge body 
(Vidyasarlra) in it. (See note no. 3 on p. 78 of Candra J. A. edited 
by Pandit Vrajavallabha Dvivedi). 

cdKsdl- m ^ — 

Then the author speaks of types of Japa - 

^nrc<J flrfosT: 3T^Frfr dlklcblni^HH*!: I 

i 11 

clinch; xl : TT^WnT^T>3R: I 

xn^T^tT: tlRcbY^d: I 

3TT 3 Jg<TTdTITTTf^ ^tS^rKlrmi I I 

dul^tlui TT JTRTT^TTlJrT: 11?^ 11 

Japa is said to be threefold as Vacika (Vocal), Upamsu 
(Lip-movement) and Manasa (Mental). That Japa which is 
heard by those who are on either side clearly with the syllabic 
structure, is known to be Vacika. It is the destroyer of all 
fetters. That Japa which is faintly uttered with the slight 
touching of the lips in such away as it is not heard by those 
who are on either side, is stated as Upamsu. That Japa which 
is cherished in the form of the letters of the Mantra in the 
inner soul without the touching of lips and without the 
movement of the tip of tongue, is known as Manasa. (27-29) 
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cU\isH\ -c|lR=h ?frT, dlRjRPd, TIPW 

Rrf^I: I TIT 9^ *H'Wk') TTNuRlH^ cjuRHHHHRlsb^ TTsR^: 
3JT71, H^VtiR Hi)c|' c H c hN'Jl"M'y4HNp|c|K c hl TTfTTTTT ^frl 
I T: Tl H^Mk: 




^fcT: I T: Tt H^V^k: 
i ttt 'ttRt wn ^f- 


ffrl -HH'H'jIM I R^9-^ 11 


‘Japa’ which means the muttering of Mantra, is three¬ 
fold as Vacika, Upamsu and Manasa. Among them, that 
muttering of Mantra which is heard by those who are standing 
by the side in such a way as the combination of syllables is 
clear and which is the remover of all sins caused by mind, 
speech and body, is fit to be known as Vacikajapa. Again 
that muttering of Mantra which involves a light touching of 
lips and which is faintly expressed in such a way as it is not 
audible to those who are standing by the side, is mentioned 
as Upamsujapa. Then that muttering of Mantra which does 
not involve the touching of lips and the movement of the 
tongue and which is cherished by the inner soul in the form 
of syllables or, in other words, which is cherished by the 
mind which itself assumes the form of syllables (of the 
Mantra), is regarded as Manasa, i.e., as Manasajapa. (27-29) 


Notes: The threefoldness of Japa is referred to in the Manu. 
2.85 I HHtH: ^JtT: 11 

(Vacika is understood here) “Japayajna is ten times better than 
vidhiyajna (New Moon Day sacrifice, etc). Upamsujapa is hundred 
times better than that and Manasajapa is thousand times better 


than that.” Suks. A. enumerates the three kinds of Japa and 
explains them: Tf to: ulckj) : i 
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3TT^WTT?b^^lHd3^T%ll I (kri. pa., 

3.41-43) - “The Japa is threefold as Vacika, Upamsu and Manasa. 
That Japa which is made aloud with the touching of the palate, 
etc., in which the words and letters are clear and which is well 
heard of, is regarded as Vacikajapa. Then that Japa which is 
made in a low voice with the touching of the palate, etc., in which 
the words and letters are clear and which is faintly heard of, is 
Upamsujapa. When the meaning of the Mantra is cherished in 
mind and the Mantra is repeated mentally letter by letter and 
word byword, it is called Manasajapa. Among these three types, 
each following one is better than each preceding one.” Candra 
J. A. gives an account of three kinds of Japa with a few variations: 
3tP% TTFTO JThRT OTRpftWrM I ijkRT ^RlclRwiWHHJ | 

71^: WSFRTStt: I °llk|cbls*i ^FJTF: 11 

cTT I | 

cmfgof WWil HTTOi *nr: 11 (Kri. pa., 8.56 - 59) - 

Manasajapa is said to be of the best type; Upamsujapa is of middle 
type; and Vacikajapa is of low type. This is the ordination of 
Siva. If the Mantra is uttered (recited) in such way as the letters 
of words are clearly audible with accents, Udatta, Anudatta and 
Svarita, it is regarded as Vacikajapa. If it is faintly uttered with 
the movement of the tongue only in such way as it is not heard by 
others and audible only to oneself, it is said to be Upamsujapa. 
When its word and sense are cherished in mind letter after letter 
in due order of letters and word after word, it is spoken as 
Manasajapa.” The account about the three types of Japa found 
in Para. A., (11.83-88) is the same as that in Candra J. A. (given 
above) with a few variations in reading. It may be noted here 
that the account of the three types of Japa in S. S. corresponds 
with that found in Candra J. A. and Para. A. 

own— 3J2HFT *mwr — 

Then the author brings out the greatness of this 
Japayajna - 


^TRRT: 


Tif ^ *1 14^*4 bTUvfin 113° 11 
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As many as are the Karmayajnas and as many as are 
the vows, donations and penances, so many of them all are 
not equal to one-sixteenth part of the Japayajna. (30) 

cdlMI—WrT: cb4d}ll$ll ^Ttf^lWT: grRRWftf 

^Tf^vT, cl ^wfl TffcT qls^l'Hl^cb'qpj 

Hfd, WtiW:II3° II 

As many as are the Karmayajnas such as Jyotistoma, 
etc., and as many as are the vows, donations and penances, 
so many of them are all not equal to one-sixteenth part, i.e., 
to one part among the sixteen parts of the Japayajna. (30) 

Notes: See the stanza (2.85) quoted from Manu in the notes 
under stanzas 27-29 above. Manu calls the Karmayajnas as 
Vidhiyajnas and says that Japayajna is ten times superior to the 
sacrifices such as Jyotistoma, etc. 


cdiMI— 



If it is asked as to whether the greatness of all the three 
Japas mentioned above is uniform, then the answer is given 
here— 


oi^icui 




: UJrT: 11^^ 11 


What is told above about the greatness of the Japayajna, 
is applicable to Vacikajapa. Upamsujapa is hundred times 
superior to that (Vacikajapa) and Manasajapa is thousand 
times superior to that (Upamsujapa). (31) 


cdlMI— 




: Wpi: 





^:ll^ II 
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Beyond what is told as the greatness of Vacikajapa, 
Upamsujapa is hundred times superior and further than 
that Manasajapa is thousand times superior. (31) 

Notes : See the stanza (2.85) quoted from Manu in the 
notes under stanzas 27-29 above, particularly the second half. 

cJTTTs^T-rl^%5 ^ ' 5 PT: c b<fcq ^ 

^TT: $cqi$— 

Then among these which Japa should be done? It is 
said here that Manasajapa alone should be done by the 
aspirants of liberation — 

cupelchld^d^tiivilsj idlin'!: I 

JIBUTI f| THU ylUl'MI'HIVIcb: 11?? 11 


The Manasajapa of this great mantra (Pancaksari) 
which is the destroyer of the terrible transmigration, is 
superior to Vacikajapa and Upamsujapa. (32) 


cdltsdl— 3TPT WHf: TlRfTT^Ulg'TRTt?! BHTTl 
^UraiBTRT^: 1133 II 


Of this great Mantra, Manasajapa which destroys 
the cruel transmigration, is superior to Vacikajapa and 
Upamsujapa. (32) 


Notes : see notes under stanzas 27-29 for Agama state¬ 
ments quoted. While Suks., A. speaks of the superiority of each 
following type of Japa to each preceding type of Japa (Varam 
syaduttarottaram - kri. pa. 3.43) and while Candra J. A and 
Para. A. regard them as uttama, madhyama and adhama (kri. pa., 
8.56; 11.83), S.S. draws the logical conclusion that Manasajapa is 
superior to both Vacikajapa and Upamsujapa because it involves 
highest degree of concentration. 
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In that case, what is the scope of the other two? The 
answer is given here— 


farfiHT ^uismrij 



In the manner already prescribed as regards these 
types (of Japas, Vacika, etc.,), this Pancaksarimantra 
should be cherished or muttered in its due sequence and 
according to the situation (with due devotion) in order to 
get released from fetters. (33) 


f^rat riRTfBT^^l R 


1:1133 II 


WRTri WRWT RcTT 
[W-Tmfcrq;cpq?f 


As regards these, i.e., as regards these Japas, Vacika, 
etc., in this manner already told, in due sequence or without 
transgressing the sequence and according to the situation, 
this Pancaksarimantra should be muttered, i.e., uttered or 
cherished in order to get released from fetters, i.e., the five 
fetters such as Mala, Maya, etc. (33) 

Notes : itfri fsrfhri = in this manner prescribed ; this refers to 
the method of doing Japa of three types as told in S.S. 8. 28-29 
above. — In doing Japa the sequence of the Mantra 

should not be changed. For instance in the case of the Panca¬ 
ksarimantra, the sequence is “Namah Sivaya” but not “Sivaya 
namah”. The sequence is already fixed in the Rudradhyaya, 
eighth Anuvaka - ‘‘^T: ^ fTT^RPT m” The sanctity of the 

Mantra (Sruti) lies in its sequence. Wtrq — according to situation 
(wfw[]; this is according to the Sanskrit commentary. What is 
intended here is perhaps the situation of being a beginner, a 
little experienced or fully experienced. The methods of Japa as 
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Vacika, Upamsu and Manasa are to be followed by the beginners, 
those who are a little experienced and those who are deeply 
experienced respectively. The Pancaksarljapa is for the relief 
from the five kinds of fetters (Pasas) - Anavamala, Tirodhayaka¬ 
sakti, Bindu, Maya and Karman. Anavamala is the limiting 
impurity that makes the soul which is by nature ‘sarvajna’, a 
‘kincijjna’, one of limited knowledge: 31imT 
^FT:! (Paus . A., Pasupatala, 125). The Tirodhayakasakti of Siva 
is also regarded as pasa because it favours or promotes bondage 
: I (Si.Sa., 6) - ‘In respect of 

the association of Karman, etc., (bondage), Tirodhayakasakti of 
Siva operates in accordance with his (Siva’s) action (of binding 
the souls)’. Bindu is also known as Kundalinl. It is the assumed 
power (Parigrahasakti) of Siva. The laya (disappearance) and 
the other states of Siva as well as the bondage, maintenance and 
liberation of the Rudranus are in Bindu : VPp# 

iTPriTgil F fa^RRl W57: &T F?FT I %¥ *PT W 

f^FTT: I ^ fa^RRl 'MdlHJ I (Paus. A., Bindupatala, 1- 

3). Maya is the immanent cause of all Tattvas commencing from 
Kala and ending with earth. It is called Maya because the cosmos 
comes out of it and goes back into it: FPTT rri uulRai I 

(Paus. A., Mayapatala, 1). It is one, eternal, all pervading, inert 
and the root cause of the world : Rff^r c^iRmI Rrai I 

(Paus. A., Mayapatala, 2). It is the abode of Karman in Pralaya : 

I $ 11 (Paus. 

A., Mayapatala, 2-3). Karman is that which makes the human 
souls enjoy pleasure and suffer pain. It is different from Prakrti 
(Maya) and its product, Buddhi which are only objects of 
enjoyment (Bhogya) : ^ RnNH: ^ 

d^l^Hf^MdlHJ I qRuilril WWRi: 11 (Paus. A., 
Mayapatala, 33-34). These five Pasas are eradicated by the 
cherishing of Panca-ksarlmantra. 

5IMT-3MT^ R^i ri cb^cqfqc^ — 


Then it is said here that the worship of Sivalinga 
(Istalinga) should be with this Mantra only — 



372 


3TSnS 


3t^t inpntoi 

fer M^ldlrMI I 13 * 11 


The devotee who is endowed with religious (yogic) 
discipline, who is of purified mind and who is of the nature 
of Siva, should worship the Sivalinga (Istalinga) with this 
original Mantra, i.e., with the cherishing or muttering of 
this original Mantra. (34) 


cdlts4l- 


1: ^ MddlrHI 







:II3*II 


‘Niyamasampannah’ means ‘one who is endowed with 
yama (self-restraint) and niyama (keeping the mind in 
cheek)’; ‘Prayatatma’ means ‘one who is endowed with pure 
mind’; ‘Sivatmaka’ means ‘one with the form of Siva’ 
according to the Sruti statement - ‘Narudro rudramarcayet’- 
meaning that ‘one should not worship Rudra without 
becoming Rudra.’ Such a devotee should worship the 
Sivalinga with this Mulamantra, i.e., should worship with 
grandeur the Sivalinga with this Pranava Pancaksara- 
mantra. (34) 


Notes : Para. A. says that he who worships the Linga by 
muttering the Siva - Pancaksaramantra, is undoubtedly Siva 
in human form: fwwf ^51^ ^<iRi I fw 

^ 11 (10.97). Suks. A. says that he who duly worships with 

deep devotion the Linga with the Sadaksaramantra, would come 


to me (Siva) : wntT 3?T: I 


I (kri. pa., 3.55). Candra J. A. speaks of the method: 


[\ wti nrw^wwrit3ft 11 (kri. 


pa., 8.74) - ‘O Guru Brhaspati, it is not possible for me to tell 
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you as to what fruit one can attain when one mutters this Mantra 
by fixing one’s eyes on the Istalinga placed on the left palm’. 

— The full statement is - 1” 

(Sruti statement; source not known). Para. A., has two statements 
on the same lines : fTKtR (12.60); fTR’TTST 

(17.55). Candra. J.A. also says - TTfW: 
fTTcm^^jiir^ioi: fwng^i I (kri. 

pa.,11.38). 

ci||ts4l-— 

If it is asked as to what is the fruit of Sivapuja with 
this Mantra, the answer is given here — 




II3MI 


He who worships Siva, with devotion even once through 
the Pancaksaramantra, would attain Siva’s domain due to 
the greatness of this Mantra itself. (35) 

SUM— 'PTg T !( 113 h 11 It is clear. (35) 

Notes : See $cqif4” quoted from Suks. A., kri. 

pa., 3.55. in the notes under stanza 34 above. 

cdltsdl—^dPmiRdl ^Pd^dld^l PbH*fM%*T- 
— 

If it is contended as to what is the use of doing worship 
when heaven (sadgati) can be attained through vows, 
religious practices, etc., the answer is given here - 


1 135 11 
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MRuiciS 



In the case of those who subsist on water and air and of 
those who are emaciated by vows, there is no attainment of 
Sivaloka (Siva’s domain) through those vows. (36) 


cU\lsU \— Spain' ^fTUftuT:, ^ 

■^1^ SdcbRfdl: 



: 113 ^ 11 


‘Abbhaksah’ means ‘those who take water as their 
food; ‘ Vayubhaksasca’ means ‘those who take air and leaves 
as their food’ and others who are ‘Vratakarsitah’, i.e., 
emaciated by such rigorous vows such as Candrayana cannot 
attain Sivaloka through those vows. (36) 

(^TTo) $c>4l$— 

Hence, it is said here that (other) Japas, Yajnas, etc., 
are not equal to one in a crore portions of Lingarcana— 


d-wiimiPH wTiJ srarfr Pwm-wm i 

chld^vldiry ^1W; 11^19 II 


Hence all the penances, sacrifices, vows and religious 
ordinances are not equal to one in a crore parts of the Linga 
worship with Pancaksaramantra. (37) 

0*TT°) 113 V9 11 It is clear. (37) 

(^TT°) 33 
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If it is contended as to what is the plight of those who 
are impure-minded, since it is said that he who is endowed 
with pure knowledge, etc., is eligible for worhsipping Siva, 
the answer is given here - 


3T^r C[T C[T \ 

TJTT^tliTRft ^Tfq 3 ^ 1 % HT5T WHT: \\^6 II 

If even he who is pure or not pure or he who is fallen, 
renders worship with Pancaksaramantra even once, he 
would undoubtedly attain release (from sins). (38) 

cdKs3l— Trfrmt cjTTI-rS' I 3^ 

M3i 11 

‘Patita’ means ‘he who has transgressed the vows’., 
‘Mucyate’ means ‘he would be freed from all sins’. (38) 

Notes : In the Para. A., it is said that Sivapancaksarl should 
be muttered even without procedure whether one is calm or angry, 
pure or not pure : l 

^ I (10.87). The same Agama continues to say that 

one who is devoted to Pancaksarajapa, whether one is lowly born 
or degraded, whether one is a fool or a learned man, is bound to 
get released from fetters: 3R*rat gift Tjaf R sfeciisft 3T l wajWT 

1 (11.26). See also Candra J.A., kri.pa., 8.83-84. 

cdKsdl- 3T?I WWqPl W$- 

TTWT: — 

Then it is said here that all sins of all people are 
eradicated when even once the Pancaksaramantra is 
muttered - 

By the muttering of the great Pancaksaramantra even 
once all the sins of all beings are eradicated. (39) 

oi\UsH \— M3 113^ 11 It is clear. (39) 
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If it is contended as what is the speciality of this Mantra 
when there are many Mantras which are well known in the 
Saivagamas, the answer is given here - 


^ft : IIXo 11 



There are many Mantras found in all the Agamas. They 
are prone to fulfil the aims of human life, when they are 
repeated again and again. This Mantra which propounds 
the greatness of the Lord and which is of great power, fulfils 
all achievements even if it is muttered only once. (40-41) 



info-** || 


‘Sakalagame’ means ‘in all the Sivagamas’. In them, 
there are many Mantras which are different from this 
Pancaksarimantra. Those bring about the fulfilment of the 
aims of life when they are repeated again and again 
(Purascarana). This Pancaksaramantra is of great power, 
i.e., one with great efficacy. It propounds the greatness of 
Isvara as the Lord who is immanent in the world, who is 
above the world and who is one with the world. Hence, it 
brings all fulfilments when it is muttered even once. It is 
here that its speciality lies. (40-41) 




377 


Notes : Para. A., says : l 

d'W ylArl: I (11.27-28)-“Hence, 

Sadaksaramantra (Pancaksaramantra with Omkara) is that which 
brings all accomplishments. He who cherishes me (Siva) made up 
of Sadaksaramantra on this earth and who is devoted to the 
VIrasaiva faith, has Moksa on his hands (near at hand). 

cdKsdl— m nw# — 

Then the author reveals the fruit of worship with this 
Mantra — 




i ix? 11 


He who offers the flower to the Linga by muttering the 
Pancaksarimantra, would get a thousandfold fruit of 
Vajapeyas. (42) 

cdKsdl-I f?T£ IX ^11 

‘Niksipet’ means ‘should offer’. The rest is clear. (42) 

I (12.57-58) - “He who duly worships Sankara 
muttering with concentration the Pancaksarimantra and uttering 
‘Omkara’, would get greater merit than that which he can obtain 
through a thousand Asvamedha sacrifices and would obtain the 
knowledge of Sankara which is imperishable”. 

cdKsdl- m WSRfaWvl M=bRI4ld — 

Then the author reveals the fruit of muttering the 
Pancaksarimantra - 

Chi dFi vl 41 Hi ^ W: I1X3 I I 
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The Agnihotra sacrifice, three Vedas and sacrifices 
involving profuse Daksina (sacrificial fee) - all these are 
not equal to one in one crore parts of the merit of the 
muttering of Pancaksaramantra. (43) 


cdlts4l- 






TTTFTT T 'HcMVd?!: 11 


‘Agnihotra’ is the offering of ghee into fire evening 
and morning. The ‘three Vedas’ means ‘the study of Rgveda, 
Yajurveda and Samaveda’, ‘Yajnas’are the Jyotistoma and 
other sacrifices. ‘Bahudaksinah’ means the sixteen kinds of 
Danas (generous deeds). All these are not equal even to 
one in one crore portions of the merit of the muttering of 
Pancaksaramantra. (43) 



d u fdRl— 


Then the author describes the superiority of that 
Mantra through the delineation of the greatness of the noble 
persons who have attained accomplishments with this 
Mantra - 
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Once upon a time the lord of the Yogins Sananda who 
was well-versed in the knowledge of Siva, rescued those 
who were committed to hell by uttering the Pancaksarl- 
mantra. Once the sage Satananda converted the hell into 
heaven for the sake a sinner called Sangira through his 
accomplishment with Pancaksaramantra. Again once the 
Yogin Upamanyu obtained the position of a propounder of 
Saiva-sastra from Paramesvara through his accomplishment 
with this Mantra. The sages Vasistha, Vamadeva, etc., who 
were free from all defects, became brilliant with their 
accomplishments through this Mantra. (44-47) 


cditsdl— 3TT 


f: 4WPTTUT 


| nr*l I 3TT SMI-K: WSRfaWT fagTJT rnfrR: 
HfcbhPM MX A II ^l4^ll'blMl4di 

fTcq4: IIX ^ 11 :, ^tTR3TFl4^T?IT 

3PPT:, 3#T 
3T^Rfrq4:1 IXVs 11 


In olden days Sanandaganesa, who was well-versed in 
Sivajnanayoga (Yoga consisting in Sivajnana) rescued the 
sinners who were condemned to twenty-eight crore types of 
severe hells by uttering aloud the Pancaksaramantra. Once 
Satananda converted the hell of Sangira into heaven through 
the accomplishment by the muttering of Pancaksarimantra. 
It means that Upamanyu attained the status of a teacher 
of Saivasastra. ‘Muktakilbisah’means ‘those who were 
freed from all effects of sinful deeds’. Such sages Vasistha, 
Vamadeva, etc., became brilliant, i.e., powerful enough to 
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curse or show favour, by attaining accomplishments through 
this Pancaksarlmantra. (44-47) 


c4Ks4l- m ¥ 


Then it is said that Brahman, etc., became fit to perform 
the duties of creation, etc., by the power derived from this 
Mantra — 



The power of gods, Brahman, etc., in respect of 
creation, etc., of the world, arises by virtue of the greatness 
of this Mantra alone. (48) 


c4Ks4l- - 


\:W^6 II 


In respect of creation, maintenance and annihilation, 
etc., of the world, the power of gods, Brahman, Visnu, 
Rudra, etc., is by virtue of the efficacy of this Mantra 
only. (48) 

Notes : Suks. A. says : WT^ftddlRMT I 
sf 'JppFPT: 11 Wolf; fWTT: ft® ft ®ft ft^ftftnt: I WTOMlftw ftrafftT 
ft -tmicMi : 11 (kri. pa., 3.8-9) - “Brahman, Visnu, Rudra, Indra, 
so also gods, the planets Aditya, etc., the worlds Bhuh, Bhuvah, 
etc., Gandharvas, Kinnaras, Siddhas and other divinities - all 
these have remained at all times due to the power of Pancaksara- 
mantra”. 


o4Us<U-f%^§4T, 3R2J 
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What is the use of saying much? The author concludes 
the Pancaksarljapasthala saying that one attains Moksa 
alone through the muttering of the Sadaksaramantra with 
‘Omkara’ and the worship of the Sivalinga - 

foftf T^TT 

yuid-yi^dUKl ^ OT$ITTWTJ 
TRi% wT^r^rT tjpnn 

TT IRnft 11*^ II 


3JWW: vRixk: mWf: I Id 11 

What is the use of saying much? He, the noble person, 
who mutters with devotion this Mantra called Pancaksara 
with ‘Omkara’ in the beginning, while worshipping the God 
of gods, would be relieved of the bondage of sins and would 
attain the wealth of Moksa. (49) 

Here ends the eighth chapter in Sri Siddhantasikhamani 
written by a Mahesvara called Sri Sivayogin who is endowed 
with Brahman realised through the path of Satsthalas, 
dealing with Pancaksarljapasthala in the Bhaktasthala. (8) 

c4Ks4l— VWf W'd^W It is clear (49) 

c4Ks4l-3H ftTfejfeWTT ftlfftTMRTWT- 

WSIFlfs^Tra^ fTRTft Tft 3Tlfft[fcT f^RmsllSPjf 
ft^Nlf^SRPf 0 ! M u 139 31317) ^TtfH | ^iTLSlRNIIdldi f^TTFT ftR fRl 


'dlRlRr: I 
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Here the devotee should mutter Pranavapancaksari 
(Pancaksari with ‘Omkara’) after doing Sariranyasa with 
Srsti - Sadaksari starting with ‘ya’, Anganyasa with Samhara- 
Pancaksari starting with ‘na’and ending with ‘Omkara’ and 
Karanyasa with Sthitlpancaksari as ‘Sivaya nama Om’, in 
the manner taught by the Guru. The method of Japa for 
women and Sudras should be in the order of‘Sivaya namah’. 

Here ends the Eighth Chapter in the commentary 
called Tattvapradipika on Srisiddhantasikhamani 
dealing with Pahcaksarijapasthala in the Bhaktasthala, 
written by Sri Maritontadaiya, who is foremost among 
the scholars in Vyakarana, Mimamsd and Nyaya. (8) 

Pancaksarljapasthala ends 


Notes : The Nyasas mentioned in the Sanskrit commentory 
have been prescribed in the Sivagamas. For instance, Suks. A., 
kri.pa., 3.31-33 speaks of Karanyasa and Anganyasa with Panca 
Brahmans. The types of Nyasas referred to in the commentary 
are : ^JT«: — 3tl n 3fp^iH|A| (fmfcr) I 3Tf erf 3%' 

(g#) |3ifftT3ihb3inhPI^T: (I^)|3jN3qfc||H^c|M:pT: (JIT) I 
3Tt 4 3Tt‘ F#5frnnt riT: (VT^) I ail 3tT ail ITOPT rit: 11 arf^lTO: 

— 3if 4 3^ 3T5TPT Wl 3if F 3Tf 

-ta m<-\ 4Wj 3if f% 3jt^3MiR<^^iR^|2} gHJ 3if gi 

3ifPtPPifPwf^NT^wi 3if j 3iffm*r13if3if 
3ri^3H^|f?d*ri% f^fFT riT: 11 chT^ITO : - 3?f f% 3^ 

^T: 11 3if cfT 3if I 

3if ? 3if 3q^3i«n ^ \ 3if 43jt^3*gprcTl^rcF% 

^:ii 3if3ii wd'd^ifTttiiH 3pnhnFT«iT i 3fm 3im 3itn 3PRr?if^TWf% 
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rit: 11 It is said that women and Sudras should 
mutter “Sivaya namah” as the Mantra. Suks. A., kri.pa., 3.22, 
says: riJIcR f^RT ^IT?b ^Jstl u llfa*i — This Mantra should be 
given without ‘Omkara’ to women and Sudras. This restriction 
of the Agama is not valid now, as S.S. does not make any 
restriction in this regard. The Sanskrit commentator has 
referred to the restriction expressed in the Agamas. Yet he has 
mentioned “Sivaya namah” as the Mantra for the women and 
Sudras. The Agama just says that the mantra should be given to 
them without ‘Omkara’ and the order of the syllables should be 
‘Namah Sivaya’ in order that it can be regarded as Mantra. 
However this restriction can be ignored, as it is not relevant. All 
men and women without any difference in caste or sex are 
eligible to receive the same Pranavapancaksari. It may be noted 
that the followers of the Pancaplthas of VIrasaivas have different 
Pancaksarls thus: (1) Rambhapurlpltha : VIragotra : Padvidi- 
sutra : Prasadapancaksar!: “ajf f \Rrapr I” (2) Ujjayinl- 
pltha : Nandigotra: Vrstisutra: Mayapancaksar!: “aft jtf 
RriFT I” (3) Kedarapltha: Bhrngigotra : Lambanasutra : Suksma- 
pancaksari : “3ff (4) Srlsailapltha : Vrsabha- 

gotra: Muktagucchasutra : Sthulapancaksar!: “3ff iff TO Rttot I” 
(5) Kaslpltha : Skandagotra: Pancavarnasutra: Mulapanca- 
ksar!: “3jf fi to friTOT I” (Svay. A., Virasaivaprakasika, 5th patala, 
VI.S.S.). 


• •• 



i4f<Tsk: 



-3^RT-fprf^snFnTfrr - 


^ffsRnrm 



cill^JI - 3RJ 



*ra>- 


f^tW: WT^lfcT — 


Bhaktamargakriyasthala - (9) 

Then in order to give an exposition of Bhaktamarga¬ 
kriyasthala, Sri Renuka especially reminds us of the 
Bhaktasthala, although it is already told earlier — 

sjpreiSTSKi^Tbl i 

R*l ci^TrF tr^d : I R II 

He who is adorned with Vibhuti and Rudraksas, 
who is wearing the Linga (Istalinga), who is always pure 
and who is engaged in muttering the Pancaksaramantra, 
is regarded as the Sivabhakta (devotee of Siva). (1) 

cilKs^ll— ^\ll^ll It is clear. (1) 

Notes : This is the description of a Sivabhakta given as a 
background for the exposition of Bhaktamarga-kriyasthala, which 
means ‘the stage of depicting the actions of a devotee on his path 
of devotion’. Bhasma and Rudraksa are the external characte¬ 
ristics of a Saiva devotee. They stand for certain influences of 






purity, physical and mental health, etc. The Linga is borne on 
the body. Pure and healthy mind can grasp its ‘Kala’. With this, 
the devotee cherishes the Mantra to become one with Siva. 


cdKsdl— 



The types of Bhakti are explained — 


sjcpjj : Wini MK^cMHI 

3T^t I R 11 


1?^ dc|(c|SlT *rf^T>: mItm ^TNpTT I 



Sravana, Klrtana, Smarana, Padasevana, Arcana, 
Vandana, Dasya, Sakhya, Atmanivedana - all these 
pertaining to Sambhu are the nine types of devotion told 
by Lord Siva. These are rare in the case of the sinful, 
while these are easy to get in the case of persons with 
merits. (2-3) 


cdKsdl-W TRT 3 ! 

MKH'vlH^ 3#T T JyTT f ( < HfrT:, 

3-TTrqf^^T WIcHWrTB I ^ ^RdH 

Pbl-SNllcrM Hlddl I ofl% MlPmi ^ u< 1 c b4 u ll ^4^llRni 
1 R-? 11 


Sravana of Sambhu means the hearing of Siva’s story; 
Klrtana is prayer; Smarana is cherishing (Siva) in the mind; 
Padasevana is the shampooing of feet; Arcana is worship; 
Vandana is salutation; Dasya is servitude; Sakhya is 
friendship; Atmanivedana is self-surrender. Thus it is said 
by the Lord who is of the habit of (cosmic) sport, that 
Bhakti is of nine types. It (Bhakti) is hard to get in the case 
of the sinners and easy to get in the case of those of 
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meritorious deeds, i.e., those who are devoted to religious 
duties. (2-3) 

Notes: Among these nine forms of Bhakti, the first seven 
are instrumental to attain the last two, viz., Sakhya and 
Atmanivedana. Atmanivedana is the highest form of Bhakti and 
culmination and fulfilment of all Bhaktis. Duality is eradicated 
and the notion of oneness is realised. 

c4Ks4l-3T^f^^RdH^c| W — 

It is said here that he who is endowed with such 
Bhakti (devotion) is the Bhakta (Devotee) — 

3TSjir crrfq ^ I 

cfift *rf^=T: IT I* 11 

Whether a person of low caste or one of high caste, he 
in whom the devotion towards Siva flourishes is extolled as 
a Bhakta. (4) 

c4Ks4l— VW{\ IX 11 It is clear. (4) 

c4Ks4l— 3T?I ^RdHI^d — 

It is said here that he who is endowed with Bhakti is 
dear to Siva — 

f^rftfKTT ^fwT 3T fed-Hiltl I 

fPRT: TT felU 1 fM I m II 

Whether a Brahmana or an outcaste, he in whom 
Bhakti is rendered firm, is dear to Sambhu and is a 
Brahmana; he who is without Bhakti is not dear.(5) 

<*u<s«u— •mnj mil It is clear.(5) 

Notes: See notes under 11.15 subsequently. Bhakti is the 
levelling force. It eradicates all caste-distinctions. 


c4Ks4l-3m ((414dld H14 HI d 14 ^d^dl I 3f2f 7H Nf^rT- 

rWc4i^ — 

Through this the difference between the aforesaid 
superior person and inferior person is clearly shown. 
Then it is said that Bhakti is of two kinds— 

TTT ^41 : I 

sTTflT dUm?^JTT^TT I I ^ I I 

That Bhakti is known to be twofold as external and 
internal. The external Bhakti is gross and the internal one 
is subtle and both are dear to the Viramahesvaras. (6) 

cdKsdl- 

fpr4c*T?f: I lh 11 

Bhakti which is something dear to the Viramahesvaras, 
is twofold in the form of external and internal differing from 
each other on the ground of the former being gross and the 
latter being subtle. (6) 

Notes: External Bhakti is reflected in the external worship 
of the Linga and internal Bhakti is in the form of Sivayoga. Both 
these are described in stanzas 7-9 subsequently. 

ci||ts4l-3T?I cfqm 4l^r44l^ — 

Then it is said as to what is external Bhakti — 

f%R^t i 

rvidf^-w TpIT ^IT TTT ^TUT I m I 

That worship which is rendered to the Sivalinga in a 
sacred place on a charming throne made striking with gems, 
is said to be external Bhakti. (7) 
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‘Suramye’ means ‘in an extremely charming one’. 
‘Suddhadese’ means ‘in that place which is made sacred by 
rubbing it six times’. ‘Ratnacitrita’ means ‘that which is 
looking variegated in colour with nine gems’. ‘Simhasana’ 
means ‘throne’, ‘a seat of honour’. The worship of the 
Sivalinga done in such a place and on such a throne, is said 
to be external Bhakti. (7) 

Notes: Even in external worship, the worship of the Linga 
on the left palm (karapltharcana) is the best: tra 
(Para.A., 13.16). 


cilUs^ll- ^cEEmfcEft^FTHT WT 




Having thus told about the external Bhakti which is 
rendered by the Saiva devotees, the author explains the 
internal Bhakti which is practised by the Sivayogin — 


UM 7RTTSTHT Hint I 

TRTcTSJT q \6 11 

ju qfrtR wqtaqi i<> 11 

When one fixes one’s vital breath (prana) in the 
Sivalinga and the Sivalinga in one’s vital breath, stations 
one’s mind in itself and does not think of anything else, 
it is said to be internal Bhakti by the Sivayogins. The life 
of him in whom such a Bhakti resides is like a decayed 
seed. (8-9) 






omks’MI— ipy qW TZ T, JPf 41^=6 crll<?4 

W\ faf 1 Pdd c bvll'E L i faf wmw WfM, TT 

q T qi f^RTT, smqqTCT 

'HRdRRl RM4)Plfa: 3Tt^7% I TPT 

41 ¥g#5iqA qf44#5iqq. qrf ^TiqrTJTfqrqsf: 111 


If one fixes or infuses one’s life principle (prana) in 
the Sivalinga and the Sivalinga which is of the nature of 
Siva’s Kala (lustre or energy) in the life principle which 
is in the form of life’s energy, stations one’s mind in 
itself and does not think of anything else, it is said to be 
internal Bhakti by the Sivayogins. It is the meditation 
which is in the form of communion (samarasa) between 
the Linga and the Prana. The life of him in whom that 
internal Bhakti resides, is like a broken or decayed seed 
which cannot be the cause for rebirth. (8-9) 


Notes: This Abhyantara-bhakti is described in terms of 
Nirbljadlksa which leads to Mukti. That DIksa which removes 
(eradicates) the network of Karman of three types called Pra- 
rabdha (derived from past life), Sancita (accumulated during 
present life) and Agamin (belonging to the future), is called 
Nirbljadlksa. Para. A. says that the external Bhakti reflected 
in the worship of the Linga and the internal Bhakti reflected in 
the internal worship of the Pranalinga by the Sivayogin, arise due 
to the impressions of the previous life and that accordingly the 
worship of Siva (Linga) should be performed: WliT ^TT^T^TT ^ 
■WM-i-yi <Ri: I ftcbi .yHwnJ I (12.20). The sameAgama 

says that the internal Bhakti (worship) is hundred times superior 
to external Bhakti: WlTT^rKRTt ^*5 (12.21). The 

Sivayogin practises this internal Bhakti starting his worship with 
the worship of the Istalinga by effecting ‘drstiyoga’ in it and 
inwardly concentrating on the Pranalinga and the Bhavalinga; 
this is stated briefly in the following statement of Candra J.A.: 
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pa., 3.48) — ‘He who worships the Istalinga, who cherishes in his 
mind the Pranalinga and who visualises the form of Bhavalinga, 
cuts asunder the fetters of death’. The Istalinga should be 
worshipped after ablution (Abhiseka) with sandal paste, rice 
(aksata), flowers, offerings (naivedya), betel nut and leaves 
(tambula), etc. If the same worship is rendered through pure 
conceptions to the Pranalinga through meditation, it is called 
Pranalingarcana; if the mind is fully absorbed in it, it is called 
Bhavalingarcana: 11 ^ 

TRTT.I I ’jwfl l (Suks.A., kri.pa., 6.46-47; see 

also 45-46 above there). Attention is drawn to the same Agama, 
kri. pa., 6.44, which says: *Hiciniu]gRi^-iPi l ’jqrqid 


cimsiii— (3d hh 4 t^ri 

Thus it is said that he who is endowed with Abhyan- 
tarabhakti which is well known as ‘Nirbljadlksa’, is alone 
emancipated — 

sflpTTjT PcMJdrld TJiM TJfRRT XRT I 

Pd^dtl II ^ o I I 

What is the use of saying more? Sivabhakti is supreme 
and is more esoteric than all esoteric things. He who is 
endowed with it gets emancipated. There is no doubt 
about it. (10) 


cdKsdl— \\%o || 

cilllsdl— T%Tl^ft 


It is clear. (10) 


If it is asked as to what causes such Bhakti, the answer 
is given here — 

!441Kl^d TTT ##: JTCTT^t I 

^dl^Id) #31 dfarft c[T ^TSTT^T: IIM 11 






It is through Siva’s grace that Bhakti arises and Siva’s 
grace arises due to Bhakti, just as the seed is born from 
sprouts and the sprouts are born from the seed. (11) 


cilKsdl— MUM It is clear. (11) 

Notes: This Stanza is quoted in Basavesvara’s saying 
(Vacana) starting with “Nlnoliyitte punya nlnolladude papa” 
(vide Basavannanavara Satsthalada Vacanagalu, Ed. Dr. R.C. 
Hiremath, K.U.D., Dharwad, 1968, p.199, Vacana No. 505). The 
reading of the first Pada in the Vacana is — TOKFt^TNfrtT: I The 
rest is the same as the above stanza. 


cdllsdl- 





Then it is said here that such Bhakti is difficult to 
attain by one birth — 



#T TTT HTxj dt}3>d TRRTI IM I I 

That Bhakti which is preceded by Siva’s grace and 
which brings emancipation, is not possible to obtain by 
the human beings by one birth only. (12) 


cdllsdl— T9PAIIMM It is clear. (12) 


cdKsdl- 


In how many births it (Siva’s grace) can be obtained? 
The answer is given here — 



Pdlddldi U^4ldi IHlkPd IIM M 


The Great Lord shows mercy towards those enlightened 
persons, who have become pure through many births, who 
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have been following the paths of Sruti and Smrti and who 
have renounced the mundane attachments. (13) 



Tlf^fftfcT *1R: 11U 11 


Such a Bhakti is obtained by them through his (Siva’s) 
grace, as Siva is pleased with those enlightened persons 
whose minds have been purified by the meditation, worship, 
etc., of Siva rendered in several births, who have undertaken 
the daily and occasional rites prescribed in Sruti and 
Smrti and who are not interested in rites for the fulfilment 
of desires. Although the Mlecchas (barbarians), etc., are 
not practising the rites prescribed by Sruti and Smrti, 
devotion towards Siva would arise in them due to their 
service to the devotees of Siva in their previous births. This 
is the import. (13) 

Notes: This stanza is quoted in Nllakantha Sivacarya’s 
Kriyasara (Vide Kri. Sa. vol.I., p.19, si. 102). 



In how many births Mukti can be obtained through 
Sivabhakti, which is obtained through (the merit of) many 
births? Of what nature it is? Answers are given here — 


TRlt T# ftleKW) 

3TFTHcMlfi| Ud-W-W I ?* 11 

When Siva is pleased man is liberated; he who is 
liberated, is equal to Siva. The mortal who is endowed 
with a little devotion, gets liberated after three lives. (14) 






omks'mi— frr% grdt gq^r: 

^1 31r1 , H4 : r4l 'jFH4ldK gRd:, 

gRdRRi mr: 1 fwri qg “ 4 

’irfd” ?Rr g^TRierg^u 1 “qgH ^fht gRh^T<i u ii 
g 1 sruti g gRd4-H^ 4 iirM<h N i P ’ sfg^tiFigggTg 
^FTTT gfTrT:, ^THT ^pgRlTK gRdRRl 

’m-.wivw 


When Siva is pleased, man is liberated; he who is 
liberated, is equal to Siva. The mortal who is endowed with 
a little devotion, gets liberated after three lives. What is 
intended is that the mortal who is endowed with full 
devotion, gets liberated in one life only. Here the idea of 
equality with Siva is nothing but non-duality with Siva, 
because there is no possibility of equality with Siva and 
because in the case of him who is inferior to Siva, there 
cannot be equality with Siva. This is in accordance with the 
Sruti statement “Na tatsamascabhyadhikasca drsyate” which 
means that “no one is seen to be equal to him; no one is 
seen to be superior to him.” Here ‘non-duality’ is no other 
than that of ‘Ananyopama’ as in such cases as “gaganam 
gaganakaram” (the sky is like sky itself), as said in the 
statement of Brhajjabalasruti, viz., “Sivasvarupo bhavati 
Sivasvarupo bhavati” (He is of the nature of Siva; he is of 
the nature of Siva). According to the Viragama statement, 
viz., “Ekena janmana muktih, etc.,” meaning - “O 
Mahesvari, Virasaivas get liberated in one life itself, while 
other Saivas get liberated after three lives”, liberation is 
possible in one life only in the case of Virasaivas, while it is 
possible after three lives in the case of other Saivas. (14) 
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Notes : ‘A tWTSJTwrfeg (Sve.U., 6.8). "wt 
$c<mfq” (Source not known) - quoted as an example of Ananva- 
yalankara in Appayya DIksita’s Kuvalayananda. Ananvaya is a 
case of comparing one object with itself. The same is called 
Ananyopama. Here the ‘abheda’ with itself in the case of JIva is 
as in the case of Ananyopama, where one object is compared 
with itself. JIva is Siva’s ‘amsa’ in bondage. When bondage is 
removed, JIva is Siva himself, ‘‘iptR’ ■ji-hhi, VIragama. (This 
is not traceable in the available text of VIragama). 

— The liberated person becomes one like Siva. This is 
brought out through an analogy in a Saivagama: 

Rrltfhj-4bl<1:1 WlkNH^: 11” (Ma.A., ca.pa., 7.3) 

— ‘By virtue of the union of Linga and Ariga achieved through 

DIksa given by Guru, the aspirant (Dvija) attains the form of 
Siva through meditation on Siva. This is on the analogy of a worm 
becoming the bee by incessantly remembering about the bee out 
of fear.’ VIragama says: I *PTRKii*iHisoi'ni 

I (not traceable in the available text of VIragama) 

- ‘As even a worm becomes bee by cherishing the form of the 
hovering bee continuously, so does a man incessantly remem¬ 
bering about Siva becomes Siva himself in form.’ 

c'Mits'MI-TJ 371TPJ 3prT*ff^T: ? gTcMT yd^dtRuRn ^1 

t — 

It may be asked as to what is that ‘bit of devotion’ 
(alpabhakti). It may be also asked as to whether the 
liberated person has rebirth or not. These questions are 
answered here — 

q t Titter #f: i 

Tn^TS^TT ^ un to tit 

i 


There would be absolutely no torment caused by the 
organ of birth. There is no doubt about it at all. That service 






which is made up of these (nine) aspects and which is not 
lacking in any aspect, is called as Bhakti. (15) 



'HRdRc3?f: I l*m I 


According to the Sruti statement “Na sa punara- 
vartate, na sa punaravartate” (he will not come back, he 
will not come back), there would be no torment of passing 
through the organ of birth, which in other words is that 
there would be no rebirth. That service which is endowed 
with the nine aspects as told above, is full-fledged Bhakti; 
that which is lacking in any aspect is ‘a bit of devotion.’ 
This is the meaning. (15) 

Notes : “d TT gdTra# ....” (Br.Ja.U., 7.2). He who is liberated 
would be totally free from the pangs of birth. This is the result of 
full-fledged Bhakti. Those whose Bhakti is lacking in any aspect, 
are ordained to undergo rebirth for three more times. 

cdKs3l- 31*1 “to TPM «Tto rISRT dc=b4u|| 

tRiRi ^TT 'hRkiRhRi^C’MIS— 

Then, according to the Sruti statement “Yaddhi manasa 
dhyayati, etc.,” (that which is mentally cherished, is 
expressed through words and is practised through action), 
Bhakti is said to be threefold — 


TTT to JulcUckbM-HIS^: I 

fWJlf^RT TTT to TTTTOt T^TI I 
Tito cuRdcbl to *4^1 rt chiRicb) ii^i i 


That service is again threefold depending on the means 
as mind, speech and body. Meditation on the form, etc., of 
Siva is regarded as mental service. Muttering of the Mantra, 
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etc., is vocal service and worship through actions is physical 
service. (16) 


cdKsdl- ^1 



Art 



=01^0 f^hUMI ^ifwf 7)TT I \ 11 


That service means Bhakti in all its aspects. It is 
classified as threefold as depending on the means in the 
form of mind, speech and body. Here meditation on the 
form of Sivalinga, etc., is mental; that which is of the 
nature of muttering of Sivamantra, prayer, etc., is vocal; 
and the worship of Sivalinga which is rendered through 
the body is physical service. (16) 

Notes : WT wrnrfh, (BrJa.U., 1.1.). The actual 

form of the statement is - “WTTCTrf JWf rroTTSfmT^fh, ^fh, 
<n<iRi I” What is quoted above may be another reading 
of the same statement. 




Then it is said that the service of that nature is threefold 
as external (bahya), etc. — 


«nfnrr*rrTT i 



f^sn I wa 11 


That service (Bhajana) with the distinction as mental, 
vocal and physical, is said to be threefold as external (bahya), 
internal (abhyantara) and external-cum-internal (bahya- 
bhyantara). (17) 




cdltsdl— 






That Bhajana (service) which is already said to have 
the difference as mental, vocal and physical, in keeping 
with three kinds of Dlksa, is known as threefold as 
external, internal and external-cum-intemal; it means that 
the wise know it (as threefold). (17) 

Notes: After obtaining the Istalinga on the Sthula-sarlra the 
devotee renders worship to the Istalinga with the external 
materials of worship and experiences delight through the vision 
and praise of the Istalinga. This is external service. Internal 
service consists in the meditation of the lustrous form of the 
Bhavalinga in the Karanasarlra which is rendered pure by 
Vedhadlksa. The external-cum-internal service is in the form of 
mental cherishing of the Pranalinga in the Suksma-sarlra which 
is rendered pure by Mantradlksa, and worshipping it through 
‘drstiyoga’ in the Istalinga and ‘manasajapa’ of the Pancaksara- 
mantra. These three forms of service are described subsequently 
in stanza 20. See also Para. A., 12.12. 



Then if it is asked as to what is their form, it is said 
by referring to Manasa and other forms — 


•Hdl +H : I 

PvicHUHdl efTuft c| 1441 dI ^cT tRTT 11^4 11 

fVIcflUclKpHd: ^ II ^ 11 


The mind which is abounding in meditation of the Great 
Lord (Siva) is the mind, but not that which is engaged in 
meditation on others. That speech which is immersed in 
the name of Siva is the speech, but not anything other than 
that. That body which is marked by the prescribed signs of 
Siva such as ‘Tripundra’, etc., and which is engrossed in the 
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service (worship) of Siva is the body, but not anything other 
than that. (18-19) 

c-MItsdl—^#^fOTPPTl- 

RddRl^- 

(lyllddR TTT, <^\ T ^FT I fW VW{\ 1^-^ 11 

‘Prescribed’ means ‘told by Sastras’. ‘Tripundradi’ means 
‘the marks or signs of Siva in the form of Bhasma and 
decoration with Rudraksas.’ That body which is engrossed 
in the service of Siva or the worship of Sivalinga after having 
been marked with those, is the body. Any other one is not 
the body. The rest is clear. (18-19) 

Notes : Also see Para.A., 12.15-16 

cqus'Mi— 3T?T tfraprfd — 

Then Bahya, etc., are defined — 



The worship of Siva, etc., which are perceived by 
others, are external service. The same which are known to 
one’s self, are stated to be internal service. The mind 
engrossed in the Great Lord is said to be external-cum- 
internal service. (20) 







The worship of Sambhu, etc., i.e., the action such as 
the worship of Siva, which comes within the range of 
another’s sight, is external; the same, i.e., that worship, 
which is known to one’s self, which is, in other words, 
within one’s own range without being in the range of 
another’s sight or audibility, is internal; the mind which is 
engrossed in the Great Lord, i.e., attached to the Sivalinga 
only, is external-cum-internal service; in accordance with 
the maxim of ‘crow’s eyeball’ it is pervading both (external 
and internal); so the people learned in Sastras say. This is 
the meaning. (20) 

Notes : The first two types of service are clear. The third 
one, i.e., mental cherishing of Siva, is explained as external-cum- 
internal with the analogy of ‘kakaksigolaka’ (the crow’s eyeball). 
The crow is supposed to have but one eye and to move it, as 
occasion required, from the socket on one side to that on the 
other side. Similarly, the mind is but one and yet it pervades 
meditation internally and outer worship externally. This is 
what is known as ‘bahyabhyantara-sthiti’ of the mind. See also 
Para. A., 12.14-15. 


cdllsdl— 



T1P4T 




Then it is said that the same service which is thus 
threefold as mental, etc., and external, etc., is fivefold — 


W3T ^>251% 


’M'JH iJT: I 


<TT; ch4 iPTt ?1H 


I I? II 


That very service is again said to be fivefold as Tapas 
(penance), Karman (worship), Japa (muttering of Mantra), 
Dhyana (meditation) and Jnana (knowledge) in their due 
order. (21) 


cilllsill— R ^ 11 It is clear. (21) 
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5IMT-3T?Tf^W — 

If it is asked as to what is their nature, the answer is 
given here — 

WTJ 

f^rard «n w wnfc r? i i 


^PT: W^TT^inT: wuidiW^T m I 


;n^ ii 


fWn^R ^TRITS^m 11 
^r M^UcblOs^i felcN?l: Ucblftd: I R* 11 


The emaciation of body for the sake of Siva is Tapas 
(penance), but not physical mortification. The worship of 
Siva should be known as Karman (action), but not the 
external sacrifice, etc. Japa (muttering of Mantra) consists 
in the repetition of Pancaksaramantra or the repetition of 
Omkara or the repetition of Rudradhyaya, etc., but not the 
study of Veda, etc. The cherishing of the form, etc., of Siva, 
is Dhyana (meditation), but not meditation on self, etc. 
Jnana (knowledge) consists in the knowledge of Sivagamas, 
but not that of other lores. Thus Saiva sacrifice is lauded as 
fivefold. (22-24) 












The emaciation of body for the sake of Siva’s worship, 
i.e., in the effort of collecting the materials of worhsip, is 
alone regarded as Tapas. The physical mortification, i.e., 
the emaciation of body through Candrayana, etc., involving 
physical mortification, is not Tapas at all. The worship of 
Siva, i.e., the worship of Sivalinga should alone be known as 
Karman, because its fruit is everlasting. The external 
sacrifice, etc., i.e., the sacrifice other than that such as 
Jyotistoma which can be performed by a lot of expenditure 
of wealth and efforts full of fatigue, is not said to be Karman, 
because their fruit is transitory. The study of Veda is not 
Japa, because it is ordained by Bhagavan that 
“Traigunyavisaya veda, etc.,” (Vedas are connected with 
three Gunas. Hence, Arjuna, rise above the three Gunas); 
but the repetition of Pancaksaramantra or the repetition of 
Pranava or the repetition of Rudradhyaya is Japa. By the 
word ‘adi’ (etc.), Atharvasiras, Atharvasikha, etc, are 
included. The ‘abhyasa’ in the form of repetition is Japa. 
This is what is meant here. Dhyana does not consist in the 
meditation on the self. It means that Dhyana does not 
consist in the meditation on ‘Aham atma’ (I am the self) 
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which covers what is associated with the adjuncts such as 
the restricted body, senses, etc. But the meditation on the 
form, etc., of Siva, i.e., the meditation on the Sivalinga and 
on such forms as are endowed with the nature of one having 
the moon as the crest-ornament (candrasekharatva), etc., 
constitutes Dhyana. The knowledge of other sastras such as 
Sankhya, etc., is not Jnana. Thus Saiva sacrifice is lauded as 
five-fold in the form of Puja (Karman), Tapas, Japa, Dhyana 
and Jnana which are of the nature of physical, vocal and 
mental services. (22-24) 


Notes: Tapas consists in the emaciation of body for the 
sake of Siva, but not the observance of vows such Candrayana. 
The vow of Candrayana is a religious observance regulated by 
the period of moon’s waxing and waning. In it the daily quantity 
of food, which consists of fifteen monthfuls on the full moon 
day, is diminished by one mouthful every day during the dark 
fortnight till it is reduced to zero on the new moon day, and is 
increased in like manner during the bright fortnight. See: 


FF(I 1 (Ya.S.,3.323)- ‘He who observes Candrayana vow should 
partake food increasing it at the rate of one mouthful equal to 
the size of peahen’s egg each day upto the full moon day and 
then decreasing it at the same rate upto the new moon day’. 
Karman is the worship of Sivalinga, but not the performance of 
Yagas such as Jyotistoma which involve a lot of expenditure and 
require a lot of efforts. ‘‘tjpRfFRFT (Bhag. G., 

2.45). Vedas teach something connected with three Gunas, 
Sattva, Rajas and Tamas, which is the same as ‘samsara’ with 
desires and efforts to fulfil them. One should rise above them. 
It means that one should be free from desire (niskama). “ 


FFK) fare: 


T:l ^ 3 


fhteni-Hl I I” (Sankaracarya’s Bhag. G. Bha. on 2.45). 


Hence Japa consists in the cherishing (muttering) of Pancaksara- 


mantra continuously or repetition of Pranava or repetition of 
Rudradhyaya, but not the study of Veda. Meditation on Siva, 
i.e., the form of Siva such as Sivalinga, Candrasekhara, etc., 






constitutes Dhyana, which is the mental function assuming the 
singular form ofthe divine—“FR Mc^cbanai (Yo. Su.,3.2). 
It does not apply to thinking about the Self as associated with 
body, senses, etc. Jnana consists in the knowledge of Saivagamas 
(and Upagamas), but not the knowledge of other Sastras. These 
are the five Sivayajnas for VIrasaivas. Saivagamas give three 
versions of Pancayajnas. First version is that of five Yajnas in the 
form of Devayajna, Pitryajna, Bhutayajna, Manusyayajna and 
Brahmayajna. Candra J.A speaks of these along with Sandhyo- 
pasana after Bhasmasnana and Tripundradharana: “f^is^hi- 
f)f WW ’ifpTT 11” (kri. pa, 11.61; 

see also Ma. A., kri.pa., 2.38). According to this prescription, 
Sandhyopasana should be performed with Savitrl(Gayatrl)- 
mantra and five Yajnas should be performed by the householder 
who aspires for his good. Ka.A. mentions the five Yajnas as 
Devayajna, etc., (kri. pa., 3.68) and explains them (kri. pa., 
3.69-70). Accordingly, Devayajna consists in the offering of 
sacred sticks (samit-s) into fire. The offering of libation (tarpana), 
etc., to the ancestors constitute Pitryajna. The offering of a 
portion of daily meal to all creatures is Bhutayajna. Feeding the 
Brahmanas constitutes Manusyayajna (Nryajna). The study of 
Vedas (svadhyaya) is Brahmayajna. These are the remnants 
of the old practices that have lingered in the VIrasaiva portions 
of the Saivagamas. Ka. A. further speaks of Japayajna as 
superior to all other Yajnas involving a variety of materials: 
“Ff’F'T wft f5[f^T% | wi I” (kri. 

pa., 3.62) - ‘Japayajna is superior to all the sacrifices which 
involve many materials; only after doing Japayajna, one should 
offer salutations to Guru, etc. The Japayajna meant here is the 
muttering of Gayatrimantra. This form of Yajna is of knowledge. 
Another form of Japayajna is acceptable to the VIrasaivas as 
told in S.S. The second version of Pancayajnas is given in the 
Suks. A.: tRHFff fPFW: WlfT ^ 

FJlTb 11” (kri. pa., 6.26). The same Agama describes them thus : 
“3## FWnWTi^IT: I FRF) W ’JRIFT FP# ’jfF I 

ftWlSfR FT fR 7RSFT I ftFlfvfalfl# 11^11^14^: I cRtFft 

FIF^fF Ft^WFNR: 11 1 JFT ^fFTW(l WRt FF: FtRFt 
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fPT A (kri. pa. 6.27-29) — ‘Karmayajna is twofold as 

Sakama (with desire) and Akama (without desire). In Sakama, 
one enjoys the fruit of Karman and takes birth again on the 
earth. In Niskama, again, one gets supreme knowledge and 
attains emancipation. That which is free from the defects such as 
violence, etc., and which is free from qualities such as desire 
(raga), etc., is the Tapoyajna and it is the means to liberation. 
The external worship and Yoga, etc., are the means to attain 
heaven, while Japa, Jhana and Dhyana which eradicate sin, bring 
liberation. The Japayajna is regarded as Antaryaga (internal 
sacrifice), while Karmayajna is Bahiryaga (external sacrifice). 
The internal sacrifice in the form of Japa is superior because 
‘‘^AlblWHi ?[^cTT: WJppTFTT: I ^qf'lcldi #411” (Suks. 
A., kri. pa., 6.31) —‘In the case of those who are engaged in 
external sacrifice, gods are made up of stone or mud, while in the 
case of those who are engaged in internal sacrifice (like Japa), 
Sadasiva is always in their hearts’. Jhana and Dhyana forms of 
Yajna are those that lead to the realisation that one’s self is Siva: 
‘ ‘fR *AR A ^ 3frT ht fWb I ARTOl ^ f? WlfcT 4T4RTII ’ ’ 

(Suks. A., kri. pa., 6.32) — ‘He who does not have Jhana and 
who does not do Dhyana, cannot realise Siva, just as a born 
blind person cannot see the objects’. Therefore it is necessary to 
give up the external sacrifice, etc., which are the means of 
attaining heaven, etc., and take to meditation (dhyanayoga) 
after obtaining the supreme knowledge from the Guru — 
"<HHi<y?iiR4> 4ni wiff^rmri (jhTtar tr m i” 

(Suks. A., kri, pa, 6.33). This is Dhyanayajna. Jnanayajna is 
described thus: "fTRfRnp TtRT wi RT: I fart 

•W-Mdlr-HI PUl=Jo<H: 11 f?R WRT AR4T WSTC AJT.I cRT: 

(Suks. A., kri. pa., 6.35-36) - ‘One should drink 
the nectar of the knowledge of Siva, become engrossed in 
devotion and fix one’s mind in Siva, with self-control and 
without being agitated. At the commencement of worship one 
should meditate on Siva, cherish the Pancaksara-mantra and 
worship the Lord (Sivalinga). This is the VIrasaiva method. 
This is Jnanayajna in VIrasaivism.’ The third version has been 
mentioned in Para A.: “RT: «tr fR ^RRy^TT: l 






^ ^fsicf 3^:11. f^T W RRTf^ 11 

^ WJI I *R: WWATO: h°r A I tRIW- 

4lR=bMI^ 'T ATRlWRltRRJ I HTR A Ww WWl AWT: I 
fR l” (12.17-19) — ‘Tapas, Karman, 

Japa, Dhyana and Jhana, these in due order are the fivefold 

service told again.The worship is known as Karman; the 

external sacrifice, etc., are not so. The emaciation of the body 
for the sake of Siva is Tapas, but physical mortification is not so. 
Japa consists in the repetition of Pancaksaramantra, or that of 
Pranava or that of Rudradhyaya, but not of others. Dhyana is 
meditation on Siva (Sivalinga), but not trances for visualing the 
self. The knowledge of the Sivagamas is jhana, but not anything 
else’. (See also Supra. A., 7.6-8). In ‘R4:’, etc., R is 

better reading than what is found in the text - A ^iWRlf^RJ’ 

cilKs^l- 3T?1#T W#T Wl *PFPTI ^T: 71 

Then it is said here that he who worships Sankara 
through this pentad of sacrifices with deep devotion, is 
the Bhakta (devotee) — 

TrerTTT WM Tjrtf: 7T t ^ $dY<d ; I Rm I 

He who worships Sankara through this pentad of 
sacrifices with highest devotion, is, indeed, called the 
Bhakta (devotee). (25) 


cdllsdl— VW{\ l(7h) M 

rins'd i— 


It is clear. (25) 


Then, it is said that there would be beatitude if such 
a devotee of Siva is worshipped and that there would be 
terrible hell if he is insulted — 






By the worship of such a devotee of Siva, one attains 
beatitude (state of merit). By doing insult to him, one 
undoubtedly goes to terrible hell. (26) 

oilKs*ll— VW{\ R $ 11 It is clear. (26) 

o4IKs*ll— 3T?T ^mibUl — 

Then what ought to be and what ought not to be 
done by a devotee of Siva, is told here — 

fVIcWThl HfFtaT: fyra^frbM<l^sHI 
1 1 ^ cHpddJ RV9 11 

The devotee of Siva who is of great power should 
not touch or look at those who are averse to devotion 
towards Siva. Nowhere should he reside with them. (27) 



The devotee of Siva is of great power. Hence, he 
should not even once have the sight of, touch of or co¬ 
existence with the non-devotees of Siva. It is implied that 
if he does so his power would be diminished. (27) 

Notes: S.S. does not use the term Pancacara, in the same 
way as it does not use the term Astavarana. Yet just as it 
gives all details about Astavarana. without using that term, it 
also gives the main details of Pancacara without using that 
term. It brings them under ‘Svamaragacara’. Saivagamas in 
their latter parts, for the first time, deal with Pancacara. 
Among the available latter parts of Saivagamas, the latter part 
of Ka. A. mentions the term Pancacara along with the term 


Astavarana: ‘‘3TE^rc% a® l 

pbHiqJ l” (kri. pa., 1.128). Candra J.A. gives the details about 
Pancacaras : ^I W4K: MsIMRI: 

M=hlRfdi: 11 i sfh f 

11 spMifr 11 fact 

44 47 W 4 rRfpqr uRlRRl P«!l<=IMKl f? ^FftfrfrT: I I f^TPT 

f?T°T’ppr?T ftrwrffaFFT 4 i n 4jmfri 4 4f?RT tf 4*4417 11 

TF^f o|Rt<ji: Tjf?T4h#F I Tfaf FJ4: 11” 

(kri. pa., 9.4-9) - “Lingacara, Sadacara, Sivacara, Ganacara 
and Bhrtyacara - these are spoken as Pancacaras. Lingacara 
consists in the firm conviction that there is no divinity on the 
earth other than the Istalinga granted by the Guru. The daily 
gratification of Guru, Linga and Jangama with wealth earned 
through righteous means is regarded as Sadacara. The faith 
that there is no resort other than Siva who is the Supreme 
Brahman and who is engrossed in his five activities, constitutes 
Sivacara. When one does not hear any reproach of Siva, 
devotees of Siva or Saiva religion, it constitutes Ganacara. 
Bhrtyacara is regarded as the notion that all the devotees of 
Siva are superior on this earth and that ‘I am their servant’.” 
Under Lingacara come the twenty-one items at the rate of 
seven each of the three kinds of DIksa called Vedha, Mantra 
and Kriya. (For details about them, vide notes on S.S. 6.13-14). 
Sadacara includes eight types of Slla. They are: (1) Arikuraslla 
consisting in the rise of a feeling that this my body, which has 
attained a divine form through the performance of Sadadhva- 
nyasa due to the grace of Guru, is the source of all worship; 
(2) Dvidalaslla consisting in the bearing of all the Saiva marks 
such as Bhasma, etc., at all times without fail; (3) Pravrddha- 
slla which consists in thinking always about the greatness of 
Saiva religion, as it causes the increase of Bhakti; (4) Utpanna- 
slla consisting in living with the wife, children, etc., who have 
undergone VIrasaiva initiation; (5) Saprakandaslla which lies 
in the absence of taking food without worshipping the Ista- 
linga, as it is the means of Bhakti; (6) Prasakhaslla consisting 
in not partaking anything that is not offered to the Istalinga; 
(7) Sapuspaslla consisting in the absence of leaving the sacred 
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offering (prasada) dedicated to Siva (Sivalinga); (8) Saphala- 
slla which consists in the conviction that Guru, Linga and 
Jangama are one. (Candra J.A., kri.pa., 9.20-30). Under 
Sivacara come the sixteen purifications (Suddhi-s), namely, 
(i) Dravyasuddhi - acceptance of only those materials such as 
fruits, roots, etc., which are either received from the hands of 
a devotee or which are sanctified by Bhasma; (ii) Ksetra- 
suddhi - having the field, etc., which are endowed with the 
slabs of stone, wood, etc., that are sanctified by the stamp of 
Nandi (Nandimudra); (iii) Grhasuddhi - residing in a house 
marked by the form of Sivalinga; (iv) Bhandasuddhi - 
acceptance of vessels which are either made by devotees or 
sanctified by Bhasma; (v) Trnasuddhi - using the grass, etc., 
which are either brought by devotees or sanctified by Bhasma; 
(vi) Kasthasuddhi - using the fuel which is either brought by 
devotees or purified by Bhasma; (vii) Vltikasuddhi - use of 
‘tambula’ (betel nut, betel leaves and lime) which is either 
brought by devotees or sanctified by Bhasma; (vii) Paka- 
suddhi - taking the food which is prepared by the devotees 
and which is not seen by non-devotees; (ix) Rasasuddhi - 
taking only the milk, curds, buttermilk and ghee of cows by 
avoiding those of buffalos or goats; (x) Bhavasuddhi - not 
succumbing to rebirth by avoiding ‘kamyakarmans’ which are 
the causes of rebirth; (xi) Bhutasuddhi - the acts of showing 
compassion towards all beings, purifying the five elements and 
keeping the five elements unpolluted; (xii) Bhavasuddhi - 
cherishing auspicious thoughts about Siva by relinquishing all 
desires; (xiii) Margasuddhi - walking on a path or road in 
such way as there would be no violence or pain caused to 
ants, etc., by the feet; (xiv) Kalasuddhi - the worship of the 
Sivalinga at a time which is prescribed by Sastras, which is 
free from noise and which is pleasing; (xv) Vaksuddhi - 
avoiding falsehood, harshness, meanness, loathsomeness and 
imperiousness in speech; (xvi) Janasuddhi - keeping company 
with only devotees in sitting, sleeping, assembling and at all 
times. (Candra J. A., kri. pa., 9.33-49). Under Ganacara are 
included sixty-four Silas : (1) The speaking of truth with 
devotion, (2) not to speak of unsalutary truth, untruth which 


is pleasing and speaking of salutary truth, (3) reading of Vedas, 
Agamas and Puranas daily as they bring the knowledge of 
one’s duties, (4) to praise Siva, Saiva devotees and especially 
the Guru, (5) avoiding the praise of other gods or other 
persons at any time, (6) not to indulge in self-praise at any 
time or any place, (7) avoiding censure of gods, men and even 
of those who are meritless - these seven are Vacikasllas (vocal 
Sllas-habits); (8) salutation to Guru, Linga and Jangama, 
(9) collection of materials of worship everyday, (10) Japa of 
the Mulapancaksar! daily with the help of Rudraksamala, 
(11) feeding the Guru, Linga and Jangama every day (sama- 
radhana), (12) giving ‘dana’ according to one’s capacity with 
devotion to the Guru and the Jangama and for the Saiva 
religion - these five are Panigatasllas (pure habits of hands); 
(13) taking journey to meet the Guru and the Jangama, (14) cir- 
cumambulation (pradaksina) of the Guru and Jangama with 
devotion, (15) act of going to places for collecting materials of 
worship, (16) taking to a firm sitting posture for the worship 
of the Guru or the Istalinga - these four constitute Padagata- 
sllas (pure habits of feet), (17) not to separate the Istalinga 
from one’s body so that its touch is established at all times, 
(18) the experience of horripulation due to the touch of 
Istalinga - these two happen to be Tvaksambaddhasllas (pure 
habits pertaining to skin); (19) looking at the Istalinga with 
affection and without fatigue, (20) flow of tears as a result of 
looking at the Istalinga without winking - these two are 
Caksussambaddhasllas (silas pertaining to eyes); (21) the 
tasting of the prasada (sacred food offered to Guru, Linga 
and Jangama) everyday - this is Jihvagataslla (slla pertaining 
to tongue); (21) to smell the fragrance of the flowers, etc., 
offered to the Istalinga - this is Ghranagataslla (slla pertaining 
to nose); (23) listening to the praise of the Guru, Linga and 
Jangama daily, (24) not to listen to the censure of the Guru, 
Linga and devotees - these two are Srotragatasllas (silas per¬ 
taining to ears); (25) purification of the body with the ‘prasada’ 
of Guru, Linga and Jangama, (26) prevention of the senses 
from prohibited objects, (27) taking bath with water or Bhasma 
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for purification when one touches an object which should not 
be touched, (28) not to have the company of a person who 
has not taken dlksa, (29) application of Bhasma and Rudraksa 
and wearing the Linga on the body - these five are Kayagata- 
sllas (sllas pertaining to the body); (30) Brahmacarya which 
consists in the absence of thoughts about the enjoyment of 
prohibited objects, (31) to be attached to Bhakti towards 
Siva and to avoid desires for sensuous objects, (32) to be 
angry towards ‘adharma’ but not towards an enemy (akrodha), 
(33) to be inclined towards Saiva worship but not towards 
money (alobha), (34) to be deeply attached to devotees, but 
not to wife, children, etc., (amoha), (35) to be averse towards 
one’s own senses but not towards anybody (amatsarya), 
(36) infatuation by the conquering of Maya but not by 
practising religion or by earning money (amada), (37) not to 
think of merits or demerits of Guru and Jangama, (38) not to 
think of injuring any being (ahiriisa), (39) not to stand the 
sight of sorrow of any being (daya), (40) hesitation in doing or 
saying anything with the fear of creating misunderstanding or 
pain to others, (41) absence of difference between an enemy 
or a son (arjava), (42) faith in the Nigamas and Agamas 
taught by the Guru (sraddha), (43) not to give up righteous 
path even at times of adversity and danger (dhrti), (44) not to 
blame the enemies even when they are prone to do great 
injustice (ksama), (45) the absence of desire for enjoyment 
and averseness towards it (bhogasakticyuti), (46) the absence 
of negligence in doing anything or in keeping to one’s words, 
(47) not to cherish anything other than Siva (dama), (48) not 
to give up any part of one’s duty and not to take another’s 
property (asteya), (49) not to pine for something which could 
not be acquired (santusti), (50) cherishing the names of Siva 
and Sakti, which brings (JIvanmukti), (51) remembering Siva’s 
names and merits continuously, which removes the bondage, 
(52) cherishing mentally the act of shampooing the feet of 
Siva (padasevana), (53) mental worship of Siva by inviting him 
(avahana) and doing different ‘upacaras’, (54) mental salu¬ 
tation to the feet of Siva, (55) mental servitude towards Siva 


who is the doer of good to all (dasya), (56) having friendly 
disposition towards Siva who is the doer of good to all 
(sakhya), (57) leaving the responsibility of everything, whether 
bondage or liberation, to Siva (atmarpana), (58) mental Japa 
of Pancaksaramantra at all times, (59) meditation on the 
divine form of Siva (dhyana), (60) the same meditation 
continuously in the manner of the flow of oil (tailadhara) 
(dharana), (61) the state of meditation of Siva like a lamp 
without wind (samadhi), (62) meditation on Siva with the 
notion of “Sivo’ham” and conception of all the actions of 
one’s senses as being rendered by Siva, (63) continuous ab¬ 
sorption in the form of Siva and (64) the experience of total 
bliss by cherishing the different infinite forms of Siva as one’s 
own forms and by forgetting one’s self - these thirty-five are 
Manasikasllas (Silas pertaining to mind). (Candra J. A., Kri. 
pa., 9.53-122). Bhrtyatva is two-fold as Bhrtyatva and Vira- 
bhrtyatva. Bhrtyatva consists in the servitude towards Guru, 
Linga and Jangama. VIrabhrtyatva consists in whatever service 
that is rendered with the aspiration for the highest good in the 
form liberation. What is stated in S.S., 9.27 above is covered 
by Janasuddhi among the sixteen Suddhis coming under 
Sivacara. 

oi|Ks*ll- 3J2J - 


Then it is told as to what aught to be done — 




Right from the time when he has entrance into 
Dlksa (initiation) which is preceded by the wearing of 
Istalinga, the devotee should worship those who are 
dedicated to the Agamas of his tradition. (28) 


cdKsdl— 

mRiRh I \R6 11 
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After the Dlksa consisting in the conferring of 
Istalinga, the devotee should daily worship those who are 
devoted to the Agamas of his tradition, i.e., who are 
devoted to the Virasaiva (latter parts of) Agamas. (28) 

Notes: Dlksa, as already explained in 6.11 and the notes 
thereunder, stands for a sacred ceremony in which the know¬ 
ledge about Siva is inculcated through the conferring of 
Istalinga and the removal of Pasas in the form of Maya, Mala, 
etc., is effected. Through Dlksa, the devotee becomes ‘liriga- 
carin’. Within the fold of this broad and liberal fraternity of 
Bhakti, all are equal. There is no discrimination on the grounds 
of caste, creed and sex. Anybody can enter this fold, provided 
he has devotion towards Siva and admiration for the practices 
prescribed in the Virasaiva sections of the Saivagamas. In the 
next five stanzas, various prescriptions as to what should be 
the pure practices of a devotee to preserve his devotion and 
faith in tact without allowing his mind to waver from the path 
of devotion towards Siva. 


•WUHlUlHPudl: ^1 

itat ^ %rl^ri cKI^H 1I? 3 I I 

M*RT TT^t capital 13 o 11 

1 113 3 II 


TpTRHvt fTft$r4rn 13 3 11 


^ | 133 11 


The devotee should take food in the houses of those 
Dvijas who are engaged in the practices of his own 
tradition and who belong to the same fold as his, but not 
in those of others. (29) He should give up all those 
objects which are sent by those who are uninitiated, who 
are uncultured and who are averse to the practices of his 
own tradition, although they may be in his own posse¬ 
ssion. (30) He who is a devotee of Siva and who is of 
firm resolve, should not worship other deities; nor should 
he cherish them in mind or praise them or eat what is 
offered to them. (31) He should avoid those houses 
which have other deities. At the time of worshipping 
Siva, he should not see those persons who worship other 
deities. (32) The leftovers (objects that remain after 
being offered) of the Lingas installed in temples, are 
prohibited in the case of those who are devoted to Siva 
only and who follow the path of Virasaivas. (33) 

<*ms«4i— “ftRPRli 'JiiRiqqfqi %>4lcq I^T^ u SKri 

SfcT^T:” 

Iqu^^ic^^vjiw-iqj 4U^1cHd(f4dMKp1 c <JMi ^^nfcTST^RHl NT?T- 
T n%%Kl u IHM^ HVTcll d IVI 4^1 13 % I I 

3q|rHeflVHfn 113 0 II ^ddl 'jCorKRldddl 

fe|cTH=K1:, 4l4dT!IW«ITT t J5T4cT ) T 

=hl44d N 'T 'T 'W redd'd 114 T ^fl%^ 

TOta^<mRcd4: 1133 11 ‘J^ll'hlel ^NRH^'^ll'hld 1 

fkm WJFf, 113 3 M PKvRH* dU^ld- 

HMlddddcli 4^f4 H M d H Rl 14} cl I I d < vd H 4l J •'-I % ff 

1133 11 

On the authority of the statement “Sivoktam jati- 
maryadam, etc.,” (he who transgresses the limits of caste 
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restrictions laid down by Siva, should be regarded as an 
outcaste), it is prescribed that the Vlrasaiva devotee 
should take food in the houses or in the row (company) 
of those Dvijas, i.e., Bhaktas and Mahesvaras, who are 
so-called because their bodies have become sanctified 
by the Mantra after the three Malas in them having 
been burnt by the fire in the form of Sivadlksa (Saiva 
initiation), who are devoted to the practices that are 
appropriate to Vlrasaiva tradition and who are born in 
the same fold as his, but not in the houses or rows of 
others. (29) ‘Atmallna’ means ‘svadhina’, i.e., that which 
is in his own possession. Even such an object should be 
given up. (30) ‘Drdhavrata’ means ‘drdhatarasivavratin’, 
i.e., ‘he who is firmly stationed in the Saiva vow’. Such a 
devotee of Siva should not worship through his hands 
other deities such as Visnu. He should not praise them. 
He should not mentally cherish them. He should not 
partake things which are offered to them. (31) ‘Pujakale’ 
means ‘Sivalingapujakale’, i.e., at the time of the worship 
of Sivalinga (Istalinga). The rest is clear. (32) In the case 
of those who are devoted to Sivalinga and who follow 
the path of Vlrasaivas, the leftovers or the prasada 
(objects dedicated) of the Lingas installed in temples by 
divine sages or men, is prohibited for ever. ‘Hi’ stands 
for ‘prasiddham’, i.e., what is well known. (33) 

Notes: ■Jiiftmki, - (Sa. Sam.; VI. Dha. Si). 

Dvijah = twice-born; this term is used in the case of the 
Brahmanas, Ksatriyas and Vaisyas in the Varna System. They 
are so called because they have two births, one from the 
mother’s womb and the other through initiation (Upanayana) 
by the Guru. Sudras and women are outside this fold of 
Dvijas because they do not undergo initiation in the Varna 
system. The term ‘Dvija’ is applied to all Vlrasaivas in the 
sense that they have a second birth through Sivadiksa by the 
Guru. But unlike the practice in the Varna system, the term 


‘Dvija’ is applied in VIrasaivism to all persons irrespective of 
caste, creed or sex, provided they undergo VIrasaivadIksa 
which is common to all. Thus both the Bhaktas (devotees) 
and the Mahesvaras (Jangamas, etc.,) come under the scope 
of the term ‘Dvija’. Thus S.S. teaches equality among all 
castes (varnas) and between men and women in society. The 
prohibitions stated in stanzas 29 and 30 should be understood 
subject to this social condition. This equality apart, there is 
discrimination between devotees who are engaged in Vlrasaiva 
practices and non-devotees who follow other practices. The 
Vlrasaiva devotee is prohibited from taking food in the 
houses and company of such non-devotees. This prohibition 
applies to the Brahmanas, etc., who have taken to VIrasaivism 
through DIksa. They are prohibited from dining in the houses 
and company of the Brahmanas, etc., who are outside the fold 
of VIrasaivism. All this is necessary to preserve one’s faith in 
tact. Further there is prohibition regarding the worship of 
deities such as Visnu, etc. The spirit of this prohibition should 
be understood properly subject to the spirit of the following 
statement of Bhagavan : “WIT FF wi Ft FRFfTF I hi^Rh 
FFI % nfcfjfft Msfe hi I FFl^ W4 3Tf TFT 

FteTqoqifh FT 3JF: 11” (Bhag. G., 18.65-66) — ‘Keep your mind 
(thoughts) in me. Be my devotee. Worship me. Salute me. 
You will certainly come to me. This I assure you. You are 
dear to me. Forsaking all practices, take refuge in me alone. 
I shall relieve you from all sins. Do not grieve’. This is God’s 
assurance of fearlessness. True to the spirit of this statement 
all beings should worship Parasiva in the form of Istalinga 
which is not other than Parabrahman. The devotee of Siva is 
one of firm resolve. His heart is pure due to pure practices. 
Devotion is springing in his heart. That devotion should not 
be allowed to go astray in multifarious ways. It is for this 
purpose the devotee is prohibited from worshipping other 
deities, from entering the houses where other deities are 
installed and from partaking the food, etc., offered to even 
the Lingas installed in temples, not to speak of that offered to 
other deities. The mind of the devotee should be fixed in Siva 
only. Then he becomes one with Siva. “Have singular faith in 
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Siva. Worship Siva only. Extol the name of Siva only. You 
will become Siva subject to the maxim of ‘Bhramaraklta’ (klta 
becoming bramara by cherishing the latter in mind)”: 


mRmI L dR)I4R+$-I-$-4 hI d: I f^PT 11” (Ma. A., ca. 

pa., 7.3) - ‘Due to the association of the Istalinga (Siva) with 


the anga (JIva) obtained through DIksa done by the Guru, the 
VIrasaiva becomes merged in Siva according to the maxim of 


Bhramara-kita’. See notes under 14 above. 



If it is asked as to whether the VIrasaiva should be 
negligent when some danger befalls the Sthavaralinga, 
since its Prasada is not acceptable to the Virasaivas, the 
answer is given here — 



tET PUR irfw WET^I 



n^mi 


Wherever danger occurs to the Lingas installed in 
temples (Sthavaralirigas) or to the Saiva devotees who 
bear the Saiva marks (Bhasma, Rudraksa), the devotee 
should take preventive measures even at the cost of his 
life. If he gives up his life for Siva’s cause, he will get 
intimate union with Siva. (34-35) 


<*-11 ts-M I- R5T Mclrfrl, 342RJT 







fafRTlft Pl4K u i 33 JTFWt f% 4 E4lRc44l53 - 

f?lTPf I I3Y-3M I 

Wherever, i.e., in whichever place, there occurs danger 
to Sthavaralirigas or to the gods in the form of Jarigamas 
who bear the emblems of Siva such as elephant’s hide, vessel 
filled with Gariga (water), skull of Brahman, cloth-holder 
containing Bhasma reminiscent of the ashes of Kama, Yama 
and Tripura (three aerial cities), vessel called Kamandalu, 
begging bowl, staff and tablet of Bhasma or to the devotees 
of Siva who practise the aforesaid nine kinds of devotion, 
there the devotee should take up preventive measure even at 
the cost of his life as done by Parvatl. If it is asked as to whether 
it would not amount to unnatural (prohibited) death, the 
answer is given thus - “Sivartham, etc.,”- “If one give up life 
for Siva’s cause, one attains intimate union with Siva”.(34-35) 

Notes: hi4c<mmk = This is ‘arpanacara’, i.e., giving up one’s 
body if one cannot prevent insult to Siva or take any measure to 
retaliate it. Parvatl, in her previous birth as DaksayanI, offered 
herself into the sacrificial fire prepared by Daksa, her father, in 
the sacrifice which was intended to cause insult to Siva. This is 
Ganacara. This is further described in stanzas 36 and 37. 


cdKsdl— m 


i 'HcKIMKNR 


Then indicating the step taken by Vrrabhadra and 
the step taken by Basavesvara, the practice of a devotee 
is propounded — 



On coming across a person who blames Siva, the 
devotee should kill him or curse him; if he is incapable 
of doing so, he should leave that place and go away. (36) 
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STTW- Wi ^ IWT hRcd^l 


1135 II 


If the devotee is not able to kill or curse, he should 
cover his ears and go away from the place. (36) 

Notes: = This refers to the killing of Daksa by Siva 

assuming the terrible form of VIrabhadra for the insult meted 
out by the former towards the latter. This is described as 
VIrabhadravataranallla of Siva in Suks. A. (kri. pa., 2.36-37): 

“^T: Wrfh: ''Jcf frier I of fgroj 11 

WITffto: I W I 

l^HlfShH: 11” 

‘In the past Daksa Prajapati became extremely haughty and 
started performing Asvamedha sacrifice in honour of Visnu 
without inviting Siva. Siva assumed the form of VIrabhadra, the 
Lord of Bhadrakall, and destroyed such a sacrifice. This was the 
incarnation of Siva as VIrabhadra’. According to this account 
VIrabhadra merely destroyed the sacrifice of Daksa. There is no 
reference in it to the killing of Daksa by VIrabhadra. ‘ Vlrabhadra- 
cara’ means ‘the killing of a person in retaliation of the insult 
meted out to Siva or devotees of Siva’. (M.Bha, Santiparvan, 290, 
Vayu P., 30). ‘Basavesvaracara’ consists in leaving the place where 
insult is caused to Siva or devotees of Siva. When a large scale 
agitation arose at Kalyana, the Saiva devotees were attacked 
and killed and their houses were looted by the agitators, 
Sri Basavesvara could not prevent it by any means. Hence, he 
left Kalyana and went to Kudalasangama. ‘Nandikesvaracara’ is 
another reading for ‘Basavesvaracara’ in this connection (Vide 
M.L. Naganna’s edition of S.S. with Sanskrit commentary in 
Kannada script, Mysore, 1959, part I, P. 140). This refers to the 
curse of Nandikesvara pronounced at Vyasa on hearing insulting 
words about Siva from him. As a result of that curse, Vyasa’s 
arm was paralysed (Vyasabhujastambhana). Vide also Suks. A., 
kri, pa., 6.67-70 - ‘‘WRRITKM R-ltfltfHi lilW: I PKT 
3 ftvfr Ttf!r: 11 wriwi faff f^n^q: ft r 

4T Whl I dcdd J l['-H*!l4W #J: 11 






RmPkI ^PKI PKI I l” — ‘For 

those who blame the VIrasaivas (who bear the Linga on their 
bodies) out of infatuation, terrible hell is the final refuge. He 
who himself cuts off, if possible, the tongue of the wicked, does 
not incur any guilt, but goes to the world of Siva. If he is not 
capable of doing it, he should go elsewhere and should not live 
there. He would obtain undoubtedly great sin through his 
association with such a place. Wherever there is the blame of 
Siva, the blame of devotees and the blame of Rudraksa and 
Bhasma, there one should not spend even a day’. 




cbdlfdrld q oFJfal 

1 MlirUv^l 1^19 11 


Wherever there is condemnation of religious practices, 
there the devotee should never go. In whichever house there 
is condemnation of Siva, such a house the devotee should 
avoid. (37) 

cdKsdl—31 MkPki ^IdMkPl'VFf: iM^I I^Vs 11 

The condemnation of ‘acara’ means the condemnation 
of Saiva religious practices. The rest is clear. (37) 

cdKsdl— TT HddpKIdH'PM UFTflMHRd TIT — 


cdKsdl— 33 IWW1 XfFTT^rTTO TIT — 

It is asked as to whether there is any expiation for 
one who condemns Siva or not, the answer is given here- 

71: fo#TFT PdPKPd I 

Pl^hfrl: I \^6 11 

There is no atonement possible by even hundreds of 
years for him who condemns the Lord of all beings, the 
Lord of the universe. (38) 

cdKsdl— 

Mel, TPT Tpfcl^rft Id^Pd: Tpj M T 'Hddlcdsf: I \^6 11 
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He who condemns the Lord of the universe, who is 
the Lord of all beings according to the Sruti ‘Isvarah 
sarvabhutanam’ (Lord of all beings), has no atonement 
possible for him even by hundreds of years. (38) 

Notes: “?W: is a part of Sruti statement “?7TFT: 

(Tai. A., 10.47). This is the last among 
the Pancabrahmamantras. There is no end to sorrow without 
‘Sivajnana’: “^T Tsfwbl FFM: I TRT 54sR4Ml 

11” (Sve. U., 6.20) - ‘When men can cover themselves with 
the sky as with a hide, then there would be termination of sorrow 
without knowing Siva’. 



It may be objected as to what is the position of the 
previous practices such as Sandhyavandana, etc., as they 
are involving the worship of Surya, etc., in case the 
recollection of other deities is prohibited for the devotee 
of Siva. The answer is given here — 



^TT i£cjcb4 PcKl^dJ 


3T2raT TJcfavtf •Pdld^TTT T£5TT TT%tT I I ^ ^ I I 


Being engaged in the worship of Siva, the devotee 
should give up previous practices. Or else if previous 
practices continue, that worship (of Siva) would become 
fruitless. (39) 


cdKsdl— 



II 




‘He who is engaged in the worship of Siva’ means 
‘he who is engaged in the worship of Siva on obtaining 
Sivalinga through Dlksa’. The rest is clear. (39) 






Notes: It may be noted here that Saivagamas, in their 
VIrasaiva parts, prescribe a Saiva version of Sandhyopasana. 
For instance, Ka. A.(kri. pa., 3.55) says: "cTcT: 

44)4^1*4chlmfW: MlfLl: M=hlRfdl 11 

yiro|,n^iai^ig<’ - ‘Then (after Bhasmoddhulana, Bhasma- 
tripundradharana and Rudraksadharana), the devotee should 
perform Sandhyavandana. The Sandhyopasana is here Siva’s 
Sandhyopasana because Siva is the Lord of sun’s orb and the 
deity of Savitrlmantra’. It consists in the mental worship of the 
sun in the form of Saiva knowledge: “3IRT: h4>i*ihh*4 

TTTOT 4|WIR n^r%4lcKH f^: 11” (Supra. A., 7.10) - ‘The 
mental cherishing of the sun of consciousness which is shining 
inside, is said to be Sandhyavandana’. But S.S. prohibits the 
usual form of Sandhyavandana for those who have taken to 
VIrasaivism through Dlksa. The Saiva version of Sandhyo¬ 
pasana, as described in Supra. A., becomes a part of the 
internal worship of Pranaliriga. Hence it is not mentioned 
separately as Sandhyavandana here. Besides the usual form of 
Sandhyavandana performed by the ‘traivarnikas’ (Brahmanas, 
Ksatriyas and Vaisyas), the other practices of them are also 
regarded as ‘purvakarman’ and prohibited for the VIrasaivas. If 
one performs ‘purvakarman’ even after taking to VIrasaivism 
through Dlksa, one is called ‘arudhapatita’ in the next stanza. 
The relinquishment of ‘purvakarman’ comes under Sivacara. 


— 3RT 


sildcq ^' 


Then it is said that this does not amount to this much 
only, but amounts to degradation also — 

STTWrfrnTt : I l*o 11 


STTWnrRTT I l*o 11 

He who resorts to lower state after having ascended 
to higher state, should be known as ‘arudhapatita’; he is 
prohibited from all religious practices. (40) 


ciJKs4l— | |X o 11 It is clear. (40) 
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Notes: ail^Rld: = he who climbs to 

a superior state and then descends to an inferior state. This is 
degradation. 



Then it is said that for a devotee who is in the habit 
of doing ‘japa’ of Pancaksara with Omkara, the praise of 
men is blameworthy — 

If the devotee who has received Pancaksaramantra 
(from the Guru), resorts to the praise of men, he is as 
good as one without Linga (alingin); he is given to bad 
ways; he is a bad poet; he is as good as one without the 
knowledge of Sastras. (41) 


ci|Us 4 l- 




PrKlH^Fl fTlTTTdT ^ 


c blc|:, 


I II 


‘One who has received instruction of Pancaksara¬ 
mantra’ means ‘one who has received instruction of 
Pancaksaramantra along with Pranava’. If such a devotee 
takes to the praise of men, he is ‘alingin’, i.e., as good as one 
without Sivalinga; he is given to bad ways (or bad practices); 
he is bad or wicked poet; he is as good as one without the 
knowledge of Sastras. (41) 

Notes: = WT83WT 34^71: 3T?^r sreftfh, one who has 

received the instruction of Pancaksaramantra. fagtT: = f^RT $jti 
(*ii«?Uii4) WTTT.^f: I The devotee of Siva who has received Panca¬ 
ksaramantra from the Guru, should use his faculty of speech to 






eulogise Siva and devotees of Siva, but not to praise men out of 
any greed for money or position. The praise of Siva and Siva’s 
devotees and non-indulgence in the praise of other deities and 
men constitute the fourth and the fifth Slla among the sixty- 
four Silas which come under Ganacara: f^R’-WtTFTi jj<UIh 

Iiw^5f4 Wfwr ^ig^i r (Candra J.A., kri.pa., 9.56-57)- 
‘The praise of Siva and Siva’s devotees and especially of Guru 
without break, constitutes the fourth Slla. Giving up of the praise 
of other deities and men at all times constitutes the fifth Slla. 
Harihara in his Pa. Sa. has expressed the same idea. (Pa. Sa., 
Dharwad, 1952, stanza 82). 


*l4msl TRT trT q w 4lfeddd4:1 

^ inf? I I 

Water and oil should not be taken in a leather container 
by those who are immersed in devotion. If they are taken 
(in a leather container) by the devotee, he is bound to go to 
the terrible hell. (42) 


o4Ks4l—^Rddd4:1 


f:l RlK-WKHjr#?l 


‘By those who are immersed in devotion’ means ‘by 
those who are immersed in devotion towards Siva’. The 
rest is clear. (42) 

Notes: This is a warning against using leather container and 
such other impure vessels for carrying water, oil, ghee, etc. The 
preparation of such containers involves violence in killing animals 
such as cow, oxen, etc. If the devotee uses such containers, he 
will be indirectly indulging in the sinful act of killing animals. 


cdllsdl— 43 fafffa: c* 

TfNnfc TT T — 


If it is asked as to whether Asauca (Asauca also, which 
means impurity), due to birth, etc., should be observed or 
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not, since it is said that previous practices should be 
discarded, the answer is given here — 


rK folRt WTTsfa: I DS3 11 


In the case of the devotee who is associated with the 
Pranalinga as his soul, there is no impurity (sutaka) 
whatever arising from birth and that arising from death 
in the ultimate sense. (43) 


cdKs4l- 






^ WTTsfdt T fer 11*3 11 


In the case of a Saiva devotee who is associated with 
the Pranalinga as his soul, there is not the slightest tinge 
of impurity born of birth and those pertaining to caste 
(kula) and leftovers of food and that born of death in 
the ultimate sense. (43) 


Notes: The term ‘paramarthatah’ means in the highest or 
ultimate sense. Asauca, Asauca and Sutaka are the terms used 
for impurities of various kinds. Five impurities (pancasutakas) 
are recognised; they are: (i) Jananasutaka (impurity due to 
birth), (ii) Maranasutaka (impurity due to death), (iii) Rajas- 
sutaka (impurity due to menstruation), (iv) Jatisutaka (impurity 
due to association with a low-caste person) and (v) Ucchista- 
sutaka (impurity due to eating what is left out by others). These 
five sutakas do not exist for the VIrasaiva in the spiritual plane. 
But they do exist in all day-to-day activities in the ordinary sense. 
This is what is implied by the term ‘paramarthatah’ in the stanza. 
In the ordinary plane, Jananasutaka should be observed for ten 
days, Maranasutaka for twelve days and Rajassutaka for three or 
four days. About the other two there is no time limit prescribed. 
The duration of Asauca differs according to the mutual relation¬ 
ship of the persons. Saivagamas in their latter parts have a lot of 
discussion about the observance of Sutakas. For instance, Ma. A. 
raises a question through Parvatl who addressed Siva: 






W: I T£T fr wi 11 ” (ca.pa., 10.2-3) - ‘How can 

there be association with impurity in the case of those who are 
rendered pure by the Sambhavavrata (VIrasaiva rites, DIksa, 
etc.,), who give up their body cherishing you in their minds 
and who follow strict Saiva vows? How can there be association 
with impurity of body in the case of those who have become 
immortal? O the ocean of knowledge, please remove this my 
doubt.’ Siva answers saying: Hcu^ibKaicuaiHj pjfrq- 

I WTOHTCT I3ct MlluKlqiMcbSHIclJ rWTft tfaf 
Rraili nfe ffr- 
4himiolN 3 ^ 1 % 11 ITWIbFFTtFWf I ddblKRd qtRuiHUffl^PtRt 

11 ” (Ma. A., ca. pa., 10.5-7) - ‘Although the association with 
impurity due to leaving the body (death) in the case of those 
who are purified by Sambhavavrata (VIrasaiva practices), whose 
Soul is engaged in my (Siva’s) worship and who are recipients 
of liberation, is impossible as the defects consequent upon 
animality are not evident in them, still there is impurity arising 
from birth and death of body in the case of those as they are 
endowed with bodies that are connected with mundane existence. 
But in the case of ‘Yatis’ (recluses), it does not exist as there is no 
association with mundane existence. Hence connection with 
mundane existence is the cause for association with impurity. 
Due to their mundane existence, it should be decided that 
impurity exists in the case of VIrasaivas (Vratins = Sambhava- 
vratins)’. The argument here is that connection with mundane 
existence (cycle of birth and death) is the cause for association 
with impurity. Accordingly Saivagamas say: 
sl£NlR u IIHJ ^ fhsR)if(Ma. A., ca. pa., 10.26); 

^ dfuTnIT I arfTjf TjRw I |” 

(Candra. J.A., ca. pa., 6.13). According to the Saivagamas, 
Vanaprasthas, Sanyasins and Naisthikabrahmacarins who are 
not connected with mundane existence, are free from any 
association with impurities consequent on birth, death, etc. 
Saivagamas also speak of the inapplicability of conditions of 
impurity in certain instances: “■w=h4=hnr) I 3TcT: 

nRcq^qj 1 ” (Candra. J. A., ca. pa., 6.16); “^ 5 !% 
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11 ” (Ma.A. 

ca., pa. 10.28)—‘Purity at the time of daily worship is prescribed 
in all the Sastras. Hence during the period of Asauca, Sandhya- 
vandana and worship of the Linga should not be discarded’. 
‘During the impurity consequent on birth and death, one should 
not give up Sandhyavandana and worship of the Linga. One 
should do Upamsu-Japa and worship with mind, speech and 
body’. Following this tradition, S.S. has stated that the Sutakas 
are not applicable to VIrasaivas in the spiritual plane by using 
the term ‘paramarthatah’. For all practical purposes Sutakas are 
applicable to VIrasaivas as they are applicable to all Hindus. As 
regards Sutakas pertaining to women, S.S. clarifies in the next 
stanza. 


oU\isU \— rlff^ht^T: 



Then if it is asked as to whether there is impurity 
for women consequent on menses, the answer is given — 



wti ^ ^ -ydchin 



^cr fallal I** 11 


There is no impurity for a woman during menses so 
far as she is engaged in the worship of the Linga. Similarly 
there is no impurity for her during her post-delivery 
period. (44) 


c4Ks4l- 






11 ** 11 


In the case of a woman who is engaged in the worship 
of Sivalinga, there is no impurity during menses, i.e., impurity 
consequent on monthly course of menstruation, so also there 
is no impurity during post-delivery period, i.e., impurity 
consequent on the birth of a child. (44) 
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Notes: S.S. states this on the authority of Saivagamas and 
other pramanas. Ka.A. says: ^ 

1 JyTT iFTrRTT: 11 ” (kri.pa.,2.77)— ‘Since the body is 
purified by DIksa, the Linga is not polluted by touch. The 
worship of the Linga should be necessarily rendered during the 
period of menstruation, etc.’ On the basis of these authorities 
along with S.S., Sripati Panditaradhya has drawn a logical 
conclusion by discussing this point in detail: (Vide Srlkara Bha., 
Part I, 1.1.1 Pp 22-23): During the impurity due to birth and 
death (jatasauca-mrtasauca), a person who is initiated (dlksita) 
to perform Agnihotra throughout his life, has the permission to 
do his daily rites. Similarly he who has undergone Saivadlksa has 
the permission to do Lingapuja only during pollutions of birth 
and death. That is why through the term, ‘pavitra’ (Panimantram 
pavitram) in the context of WRfh” (Tai.A., 10.16.1), it is 

indicated that he who has borne the Istalinga is eligible to bear it 
on the body and worship it at all times. In support of this, the 
following stanzas have been taken from Parasarasmrti and 
VIragama,: I sWlRqdMi ^ 

11 Rich^h*^i I” ‘In the case of him who 

worships the Sivalinga, him who has taken the vow of maintain¬ 
ing Agni, the Brahmacarin (i.e., Naisthika Brahmacarin) and the 
Sanyasin, there is no impurity in their body. A lady who is 
engaged in the worship of the Istalinga, whether in post-delivery 
state or in menstruation period, is brilliantly pure just like the 
sun, fire and wind. Sivapuja should not be abandoned during 
impurity (of birth or death)’. The above authorities say that the 
person whose body carries the Istalinga is pure and hence there 
is no objection to carry the Linga. An objection is anticipated 
that although there are authorities and practices to that effect, it 
is contradictory to the actual situation (physical pollution being 
unavoidable). Hence, it may be contended that it is improper to 
wear the Linga and worship it during the times of menstruation, 
etc. This objection is overruled by some significant ‘drstantas’ 
on the authority of S.A.: ^FRtH IMWl 
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’TcffiT ^ 11 W ^T: I Hl^Wlf^vil ^gftfcT 

^KI^IKHHH.11 Rd^HHHlR^, RfIc)i^m m 4lJ-4<rlI^^TT?^I”— ‘With regard 
to the worship of the Istalinga alone, no impurity whatever is 
ordained, just as in the case of women in their monthly courses 
at the time of the sacrifices like Paundarlka, in one’s own 
Agnihotra, etc. Just as, O Parvati, the tongue which is unfit to be 
touched by hands, is pure as far as the pronunciation of the 
Mantra is alone concerned, similarly, the Saiva devotees (VIra¬ 
saivas) during the days of impurity (sutaka) are pure in so far as 
the worship of the Linga is concerned, but not fit for other 
contacts (like touching the food, etc.). This is the verdict of the 
Veda’. Thus during the days of Sutakas, VIrasaivas are eligible 
to do their Istalingapuja. They should follow the restrictions of 
pancasutakas in all other respects. This is the conclusion drawn 
by Sripati Panditaradhya in his Srikara Bha. But Sri Nandi- 
kesvara Sivacarya in his Lingadharanacandrika uses the same 
evidences from Parasarasmrti and VIragama (^4 $c<mf4 

and 4Rt, and two more additional authorities of 

Padmapurana and Sivarahasya to prove that the VIrasaiva 
woman is ever pure due to her Sivadlksa and hence, no sutaka 
applies to her not only in respect of Lingapuja but also in 
all other activities such as cooking: “vU'WviHi hR.^ 4 ^ 

MPt^fe: 441 RR 1 (Linga. Dha.Ca., p.198) — ‘When 
there is the notion of purity in respect of wearing (and wor¬ 
shipping) the Linga in the case of women during their monthly 
course of menstruation, there is the sense of purity in all other 
activities for them as the case is the same.’ The additional 
authorities of Parasara.P. and Siva. Ra. quoted are respectively: 
(i) 'trafrT ^vTT.1 mi 11 

(Linga. Dha. Ca., p. 194) and (ii) <3 cmhT-h 

Rrt^-ai 11” (Lingadha. Ca., p. 194) — (i) ‘Just 
as due to association with fire the iron does not remain as 


mere iron (but as red hot iron), so the VIrasaivas who have the 
presence of Siva (Istalinga on their bodies) are not ordinary men 
(or women)’and, (ii) ‘The cotton which is dipped in oil becomes 
the lamp due to association with lamp. Similarly the devotee 
who is endowed with love towards the Linga becomes the Linga 






itself. Just as Surya, Agni and Vayu are always pure, so a woman 
who is wearing and worshipping the Istalinga is always pure. 
Thus in the case of VIrasaiva women, there is no Rajassutaka 
and Jananasutaka (Prasutikasutaka) not only for Lingapuja but 
also for all other day-to-day activities, according to Sri Nandi- 
kesvara Sivacarya. Similarly there is no Maranasutaka for the 
VIrasaivas. When somebody dies (Lingaikya) in the house, the 
dead body is decorated with Bhasma and Rudraksa and the 
Linga on his body is worshipped. Then the body is buried along 
with the Linga. The relatives who return from the burial ground 
take bath, clean the house, invite the Guru and arrange for his 
Lingapuja and Padapuja. These are certain measures involving 
the idea of cleanliness, but not the idea of sacredness. All 
participate in the Guru’s puja and partake his Padodaka and 
Prasada. Then the usual Lingapuja, etc., go on in the house 
everyday without any memory of Sutaka. Thus the Sutaka of 
twelve days for death is not applicable to the VIrasaivas. The 
other two sutakas, namely, Ucchistasutaka and Jatisutaka are 
not applicable to VIrasaivas under certain conditions. There is 
no Ucchistasutaka in respect of partaking the Padodaka and 
Prasada of the Guru and Jangama by many from the same vessel. 
There is no Jatisutaka provided the person born in any caste 
takes to VIrasaivism through DIksa. VIrasaiva-dIksa removes all 
caste distinctions and prevents all discrimination on the grounds 
of caste, age or sex (vide S.S. 11.55 subsequently). 


cU\isU\ - \ 11 

cilKsill-riff (ItRldcbm c 


It is clear. (44) 


In that case what is case about the pollution of the 
house? The answer is given here — 


Tjl ATgrTT Tcft TJW ^ I 


11 * 1*11 


There is no pollution in that house in which a woman 
has delivered a child, due to the fact that the water sanctified 
by the feet of Siva (i.e., the Guru). (45) 
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C'MKS’MI-cT^| CT-TT Rn , ^1|R c 0< | J| R'NMIhl^ 

^-TrftfcT J]^d=h ^ TEflc-FT: I “f 
rj k^lVIVll I <r=j<iH-f 9 4T ^T-JEI&'T 


l” ?frT 




Due to the falling of the water sanctified by the feet of 
Siva in that house in the process of the Siva’s worship by 
her, eradicates all pollution, there is no pollution of the 
house. As per the statement of a Sivagama, viz., “Lingarca- 
narata nari, etc.,” which means : “A woman engaged in the 
Linga-worship, whether she has delivered a child or she is 
in the menstruation period, is a crore-times pure like Ravi, 
Agni and Vayu”, there is no pollution whatever for the Saiva 
devotees. This is the import. (45) 

Notes: (Si. A. ?). 



If it is asked as to whether the pilgrimages, etc., to the 
holy places of Siva, which are prescribed earlier, should be 
discarded, the answer is given here — 






fer xrw JJ 3 N 1*511 



^ ^FT: 11^19 11 


The worshipper of Siva (Virasaiva) should always 
with great delight resort to the most distinguished holy 
places dedicated to Siva and participate in festivals in 
honour of Siva. (46) The Mahesvaras should offer food 






and water on the way to the people who travel with the 
aspiration of visiting places of pilgrimage and who 
participate in festive occasions in honour of Siva. (47) 



The worshipper of Siva is the devotee of Siva who 
worships the Istalinga. He should always resort to the 
most distinguished sacred places of Siva such as Srisaila 
and the holy places such as Trimakuta and participate in 
the festivals in honour of Siva. (46) For those who are 
desirous of travelling to holy places of Siva and who 
participate in festivals in honour of Siva, the Mahesvaras, 
i.e., the devotees of Siva, should offer food and water on 
the way. (47) 

Notes: Visit to holy places and participation in festivals in 
honour of Siva such as rathotsava, etc., are prescribed for 
VIrasaivas without prejudice to the worship of the Istalinga. The 
Virasaiva devotees can visit the holy places such as Srisaila, 
Varanasi, UjjayinI, Kedara, etc., take bath in the holy rivers and 
participate in the car festivals (rathotsava), etc., of the Saiva 
deities. They can offer services to the deities of the holy places 
and experience the delight resulting from those. Even on their 
visit to the holy places and in their participation in the festivals, 
their primary duty is to perform the puja of the Istalinga. Doing 
worship of the Istalinga in the holy places adds to the merit of 
worship due to the holy atmosphere prevailing in them. 



If it is asked as to why only food and water are to 
be offered, leaving out the offering of cloths, etc., the 
answer is given here — 
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^TWftrcm ^R 1 ^TfpTTtR rR: I 
WTRTTtmr feR^rta^t \^6 I I 

There is no gift equal to food and water; there is no 
penance equal to non-violence. Hence, the Mahesvara 
should always offer food and water. (48) 

HITW- 45 Tff ^ cb'kHNlRl ^RJ ^TP^T 

WFFq - 

If it is asked as to whether it is proper to give a virigin 
in marriage to anybody, the answer is given here— 


He who has undertaken the vow of Sivarcara should 
give and take in marrige the virgin born in the Virasaiva 
family to and from those who follow the same religious 
path as his and who belong to the same order as his. (49) 


omus^I - •Hhl'S'l) IdcdPlcIMKddl ■WHHlPlK- 

^fcf^T: fnrRfg^TT 


He who is ever devoted to the religious vow, i.e., the 
devotee who has undertaken the regular vow of Sivacara, 
should give in marriage the virgins bom in his family to those 
devotees of Siva who follow the same path of Virasaiva 
practices as his and who belong to the same order of Saiva 
devotees as his and take in marriage from them the virgins 
born in their families. (49) 

Notes: When the occasion of giving the daughter in marriage 
arises, the Virasaiva devotee should think of a bridegroom who 
belongs to a family which follows the same religious path, i.e., 


the Virasaiva path. The same should be the consideration when 
a Virasaiva devotee seeks a bride for his son. Matrimonial 
relations should be within the fold of Virasaiva faith so that the 
religious practices of both the families are not at logger-heads 
and do not create tension. It is desirable that the couple should 
be of the same refinement (samskara) and culture (samskrti)- 
The ‘samskara’ and ‘samskrti’ depend upon the upbringing in a 
family situation. Then only there will be amicable relationship 
between the couple on the one hand and between the two families 
on the other. The children of such couples will imbibe the same 
refinement and culture. Thus the family heritage of the Virasaiva 
devotees continues unimpaired. It is necessary to note here that 
in this regard the VIrasaivas of all professions are equal. The 
professional differences which have given rise to different names 
such as Banajiga (Vanijaka = merchant), Cimpiga (tailor), 
Kumbara (potter), etc., are only internal differences and they 
should not stand in the way of matrimonial relations. The 
matrimonial relations of VIrasaivas are prohibited with non- 
Vlrasaivas, but not with those of different professions. 

c4Ks4l-Ref qlodl PlWRT: # 5 ^ 

The author ends the Bhakta (margakriya) sthala 
after indicating the subsequent ‘Ubhayasthala’ by saying 
that the Saiva devotee who has undertaken the Virasaiva 
vow and who is endowed with various forms of Sivacara 
as mentioned above, should do the worship of the Guru 
and the Linga — 

licWMK41^cMl TTfTsRftl 

^ rf TRRR I mo | | 

The Virasaiva who is also called ‘Mahavratin’ (one 
who has undertaken the great vow) and who is endowed 
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with the aforesaid Saiva practices, should always worship 
the Guru and the Linga with extreme devotion. (50) 

Bhaktamargakriyasthala ends 
oMUs'Mi— m o 11 It is clear.(50) 


Notes: ycHMivy^'Ki: = This adjective refers to the five Acaras 
(Pancacaras) — Lingacara, Sadacara, Sivacara, Ganacara and 
Bhrtyacara. (See notes under 9.27 above). = Vira¬ 

saiva is called Mahavratin, because he has undertaken the vow of 
Istalinga-worship without anytime separating the Istalinga from 
his body. Virasaiva is also called Atyasrama, Pasupata, Sambhava- 
sirovrata: ‘‘344144 4RJ44 7TF44 dRHNdHJ ?4%4 4T4f4: gj4f%444%3 
4\4%ll” (Ka.A., kri.pa., 1.9). It is Mahavrata in this sense. 
VIrasaiva is called so because of ‘VIravrata’. See S.S., 5.15,16,17 
and 18 for the derivation (nispatti) of the term ‘VIra’. He is 
‘VIra’ not because of wealth, strength or efficiency but because 
of firm devotion in Siva. Since Siva says that ‘VIra’ is one who 
is in the ‘turlya’ state, no one is superior to the follower of 
VIrasaivism: ‘‘#<4444 7 4%4 4 4T 4#T, 4t f%f%% I 

#43% 4 ?f% #%47W44T4 4%5f44 4^11” (VI.Dha.Si., 

1.16). ‘VIra’ also means ‘one who is without doubt or uncertainly 
(vikalpa)’— “f47T# 4T 471# 4f%41#4: 11” (Kri.Sa., part 1, 

p.ll). He is called Virasaiva because he is ‘vikalaparahita’: 
“f44444ft% 7)4 #^% 4481% 11” (Ibid., Part 1, p.ll). The definition 
of Virasaiva is well-given through the exposition of the meaning 
of the term‘VIra’in the Para. A.: “#74 414 %%f7T 4«IT#t4%43: I 441 
4%4 4K=k4l #1 <3tH4<il I ^ u M4rH*|44T^Hr°I^HddHI: I 34%4F44P44T 
#44% 11 3RIT % f%t%4t %f% 44#444#t I 34HSTf% 4444% #4: 

11 % 7J44 %f% 44#n34T4%l 4% 3%% 41 41444% #1: 

f7T44tftR:ll % TO: 44414TT4J 4^4t^4#S% I 3#TfT % 441441% #14% 
R'144'lPlH: 11 34TTf44t34f^aif|4T8n44I4f4Tf%fT:l 344T4%T14R44 #14% 


f47Jg444t 4f4"% % 4 < 


T: I 44*4144411 


1:11 4444 
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%8tW pRTWfJ 4f4%T3^444MSI f44#f#l%4 4 11 
114#44%tf#:l f#fl% W4#4%412418T 1I 14J I 43444T8TW4%4444 ft % 11 
#4% % 4IR4FT4% #4: f7T44thFT: 11 4r44dlRdPHdl 4444444414:1 
3#44?#Tt % #4% Rl44#H: 1 1 4%gT4t5f4% 4444TT. 444#44^44:1 1 
3%444#4°% ^ #14% Rm 41PH: 11 4Nf^4lf444444f%f4T: 7IF4%44:1 44 
*414441 fro #44% ##[#: 11” (8.7-20)—“O Goddess of Gods, this 
is the heroism: Just as a soldier is a hero on the battleground, so 
in my faith, the devotee is hero by noble devotion and by firm 
renunciation. The Sivayogins who are free from three desires 
(Isanatraya = Putresana, Vittesana and Lokesana), who are 
adept in knowledge and super-knowledge, who are endowed 
with firm renunciation, who are blind in looking at the beauty of 
the wives of others in spite of their youth and physical fitness, 
who are dumb in referring to the defects of others, who are like 
children in spite of their omniscience, who are eunuchs in the 
case of other’s wives, who are lame in troubling others, who are 


344444444:1 


1:11 3#gT4t5f4% 4444TT 


without tongues in respect of tasting, who are without pride, who 
are without deceit, who are endowed with qualities of non¬ 
violence, forgiveness and uprightness, who are bent upon 
worshipping the Guru, who are known for purity, self-restraint, 
firmness and absence of arrogance, who are mentally equipoised 
everywhere, who are of pure devotion in me (Siva), who are 
retired to loneliness and who are ever engrossed in meditation 
on me (Siva), are the real VIras. Smarana (cherishing in mind), 
KIrtana (praising), Keli (sport), Preksana (gazing at), Guhya- 
bhasana (secret talk), Sankalpa (determination), Adhyavasaya 
(perseverence) and Kriyanirvrti (bliss of union) are the eight 
aspects of sexual enjoyment as told by the learned. The variations 
of these constitute the eight characteristics of celebacy. Those 
Sivayogins who have undertaken the vow of celebacy of afore¬ 
said characteristics, who are engrossed in Yoga, who are the 
noble souls, whose speech is subject to the vow of speaking truth, 
who are endowed with the wealth in the form of non-stealing, 
who are committed to non-acceptance, who do not hate those 
who are better-placed, who do not have jealousy towards those 
who are equal, who do not show disregard towards those who are 
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inferior, who are bereft of hatred, jealousy and disregard, whose 
minds are tranquil and who are engrossed in meditation on me 
are the real VIras.” This is an ideal presentation of ‘VIratva’. 
He who is endowed with such ‘VIratva’, is the VIrasaiva. His duty 
is to worship the Istalinga and the Guru with equal reverence. 
He is thus called ‘Ubhayasthalin’. “TOTOTOfr aqicnPt I 
W 11 ” (Nirvacana — quoted in N.R. 

Karibasava Sastrin’s Kannada Commentary). 


^ o) 


cilltsill- "TOT TO *r%b4?TT rTTO ^” ^f?T 





Ubhayasthala - (10) 

The author speaks of non-difference between Siva and 
Guru in two stanzas according to Svetasvatara statement, 
viz., ‘Yasya deve para bhaktih, etc’, which means ‘Whose 
highest devotion is in God and as in God so in the Guru 
also’ — 


TOttffro fTRjT r^cb^MTcl^Md: I m ^ II 

Through the worship of the Guru, Siva is actually 
worshipped. There is no difference at all between them 
because they are spiritually of one form. (51) 

oU\isU \— f?PT TO^TOT^T T jf^RT:, TTTt: 

TOTOTO: TO1T?5tT:, fTO 

^1 HI*dW: I lh \ II 

Through the worship of the Guru, Siva is actually, i.e., 
directly, worshipped. Between them, i.e., Siva and Guru, 
there is no difference at all, because they are spiritually, 
i.e., in the ultimate sense, are one, i.e., are of one form. (51) 






Notes: “TOT TO vrfro^TT U*rf: TOlTRt 

WTOT: ll” (Sve.U., 6.23) — ‘To him who has the highest devotion 
in God (Siva), as in God so in the Guru, these aforesaid things of 
the great march towards fruition’. Those who worship Siva and 
Guru with equal devotional veneration, will get the highest 
good. There is no difference between Siva and Guru: "fTOTFP^ 

dwlHWlfcvl^l X^fTOTfhWTTOf 
TOTOchct ^ t TOTfh 11” (Su.Ra.U, 1-Dhyana). 

This prayer describes both Siva and Guru in similar terms: Both 
are ever blissful, givers of supreme delight, knowledge incarnate, 
beyond the world, similar to sky, to be known through ‘Tat tvam 
asi’, etc., without a second, eternal, pure, firm, witness of all, 
beyond conception, free from three gunas and noble preceptors. 
Thus there is absolutely no difference between Siva and Guru. 
The Guru is Siva incarnate; he is one who is the visible form 
of the formless Siva. Siva is well known as the remover of the 
Pasas (bonds) of transmigration of the beings. Guru is also 
Siva because he too removes the bonds of transmigration of the 
devotees: ‘‘WPTTsi ^r?pi ft TOtlf^TOT : l fw 

?TOhl” (Skanda P.). 


cdiG4i— — 

■5T8JT ^ 

TT9TT 


Hence 


f^i m? 11 


Just as in the case of the Divine Lord of the Universe, 
who does favour to all, so in the case of the great Guru, the 
devotee should offer all forms of worship every day. (52) 


cdlMI—: 


f: I II 


‘Upacaran’ means all forms of worship such as devotion, 
etc. The rest is clear. (52) 

Notes: ‘Upacara’ stands for all forms and articles of 
worship. Candra J.A speaks of these ‘Upacaras’: 
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3E°TT ^Rd^dl m:\ ^ tWi ■^TRTtcT cK^4l II WNl44<»l^- 
^iRlcMvi Wl *T: U^il 11 3 ®T ^4 

I ^ ftWT ^oT f?Wt 4pFTT I I TNl^lRlvtl ^5IJ5 W^i^tcr 
ffeiTF^I 3 d: JTMdt 35^% 35dt ^ 11 dl^rl^xlH cl^ rRT: ^ 

^R% 3 ii ^raif<HifH wMdJ i” (kri. pa., 2.21-25) — 

“The devotee should with devotion look at the Guru who comes 
to his house, offer salutations and offer a seat to him and then he 
should sit with his permission. He who drinks and sprinkles with 
the water used for washing the feet of the Guru, will be freed 
from all sins. The disciple should offer to the Guru in a vessel, 
but not by hand, the sandal paste, rice (aksata), flowers, gold 
coins, betel leaves and betel nut (tambula) and cloth. He should 
first feed the Guru and then take his food. He who takes his 
food before feeding the Guru, is regarded as one who has done 
offence against the Guru. He should offer ‘tambula’ to the Guru 
and then should please him by offering objects of his liking. All 
forms and articles of worship which are offered to Lord Siva 
should be offered to the Guru. Yoga Si.U. eulogises the Guru as 
unsurpassed and prescribes that the devotees should worship the 
Guru with the same devotion as shown towards Siva: 3 TKfev 
3)^% ^3 fsratl 11 wtwpi 1 ot 

fFTWf 1 ^ 3<i<ru4°l^?l 3 ^: I I 3*w'14i ^ ^ 

cPTt: 11 ” (5.56-58) — “There is no one who is superior to the 
Guru in three worlds. The devotee should worship the Guru, 
who imparts the divine knowledge, with supreme devotion. To 
him comes the knowledge of the divine as the reward. As is the 
Guru so is Siva and as is Siva so is the Guru. He should be 
worshipped with great devotion. There is no difference between 
them.” 


cdKsdl—• 


If it is contended that the Guru should be regarded 
as invisible like Siva when it is said that there is no 
difference between Siva and Guru, the answer is given 
here — 






3TTR^r^Tt TT#t 


IIM M 


The Great Lord (Siva) remains invisible to all by 
virtue of his Mayasakti (elusive power). He is visible in 
the form of Guru for the fulfilment of devotion (of the 
devotees). (53) 


cdKsdl— 




IIM 11 


Although ‘Mahadeva’ the Great Lord, is not visible 
to all by virtue of his Maya, which is his Sakti, he 
becomes visible in the form of Guru by concealing his 
third eye in the forehead, the crescent moon and two of 
his (four) arms.(53) 

Notes: Siva is ‘mayasaktivisistah’, endowed with the 
obscuring power. It is because of this, he is not visible to anybody. 
Sve.U. calls him as ‘Mayin’ (4.10). The ‘Mayin’ creates us all, all 
this world and remains in us (invisible to us) all by covering himself 
with his Maya: ‘‘3TOTPTnraf 4W3T : 11 ” 

(Sve. U., 4.9). The same Siva takes the visible form as Guru, who 
is ‘ Jnanasaktivisistah’, endowed with illuminating power. This is 
stated emphatically by Candra J.A: 3 ^: rTf^RTf fw: 

3 ?: ^RT: I 3 ^f fTR foiejichKui TTfWfT: 11 .” (kri., pa., 2.7) — “Guru 
is Siva and Siva is Guru. Guru or Siva, he stands as knowledge 
incarnate.” According to Dva., Guru is the visible Mahadeva to 
all human beings, just as Parasiva is the actual Lord of all the 
gods: tTOT 3 ^ H3lcH=b: I l” 

The same idea is contained in the statement — ‘du^Ri:’ ’ 
(Guru is the actual Siva in human form). 


cdKsdl— 33 



$c>44l6 — 
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If it is asked as to why should one worship the Guru 
since he does not appear to grant the desired objects like 
Siva, the answer is given here — 

n3iyU*i*iKiuIddi<cbnj 

^ 1 % %T TFT ^ I 11 


To whom is the Guru not worthy of salutation? It is 
he by whom the knowledge of Siva that helps men to cross 
over the terrible ocean of transmigration, is given. (54) 


oMItsdl-A4 JW 

34f^Tcl, ^ T ^T^fcT,' 




To whom is the Guru by whom the knowledge of Siva 
that helps to cross over the great fear-inspiring ocean of 
transmigration is given, not worthy of salutation? It means 
that he is worthy of salutation to all those who are suffering 
from the sorrow of birth and death. (54) 


Notes: It is the Guru who reveals the path to Moksa, which 
means the termination of the cycle of birth and death (Samsara). 
Samsara is compared to a terrible ocean. The Guru gives the 
DIksa consisting in the granting of the Istalinga externally to the 
gross body after installing the internal Lirigas called Pranaliriga 
and Bhavaliriga in the subtle and the causal bodies respectively. 
He gives through DIksa the Sivajnana along with the Istalinga by 
infusing into it the ‘Citkala’ (the spark of knowledge) drawn 
from the devotee’s brain. All this is hinted by the following 
statement of Candra J. A.: ^rf^RT 

11 ” (kri. pa., 2.5) — “For obtaining DIksa 
which leads to Moksa (cessation of transmigration), Guru is the 
root-cause. Without the Guru, the means to Moksa are incapable 
of attaining fulfilment.” 







If it is asked as to what is the nature of such a knowledge 
of Siva, the answer is revealed by showing its greatness — 


cTTT^: ll^ll 


He is the Guru by a mere spark of whose gracious 
sight the spiritual form of Siva, which is characterised by 
supreme bliss, is obtained (realised). By whom is he not 
worshipped? (55) 


cSTRs^T- 4 m=hdl^l c bGHI4lRRl I 

ik^rHPd tdlcHpl 

I fat 4^ 131^ ^ fwfcf:” ?frT 

-WlrHdKIr^l'ld^T 4TWT f^NTWT- 

[ftFlT c l^'PbRl'S-l 


4n4c), 53^ u ll^4dl , M 


i mm I 


‘By a mere spark of his sight, etc’. This is the import: 
Here since the substratum (dharmin) in the form of T in 
the states of both bondage and liberation is well known, 
there is neither doubt nor contradiction as regards the 
nature of self even in the case of the blind, the born blind, 
the deaf and the dumb. Hence, in the case of the Purusa 
who has assumed identity with the Self according to the 
maxim of ‘the liquid in the egg of peacock’, there arises 
the notion of difference between fire and sparks by virtue 
of the consideration of difference (vibhagaparamarsa), 
although there is actually no difference between them. 
Similarly the nature of the Self as Siva does not reveal itself 
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due to infatuation created by Mayasakti who is other¬ 
wise known for freedom; it gets revealed afresh as 
characterised by supreme bliss (through the Guru) on the 
analogy of ‘the tenth one’ (dasama). By whom is such Guru 
not worshipped? It means that such a Guru should be 
worshipped by all those who aspire for liberation. (55) 

Notes: fR (?). It is through the gracious 

guidance of the Guru that the devotee attains liberation. Hence 
it is said that liberation is attained by the mere spark of gracious 
sight of the Guru. Here the analogy of ‘dasama’ (the tenth one) 
is given. The analogy of‘dasama’is this: Ten disciples of a Guru 
went to a lake for taking bath. After taking bath each of them 
counted the members of the group. Each found that there were 
only nine persons in the group. They came to the conclusion that 
one of them was missing. Returning to the hermitage they 
informed the Guru that one of the disciples was missing. The 
Guru could understand the mistake in counting. He demon¬ 
strated it by asking one of them to count others. The disciple 
who counted again said that according to his count there were 
only nine persons. Then the Guru pointed out that you are the 
tenth one (dasamah tvam asi). Hence, due to confusion the 
person who counted only others did not count himself. Similary 
due to infatuation created by Mayasakti the person does not 
count his Self as Siva. One that is characterised by ‘I’ is the Self. 
There is neither doubt nor contradiction regarding that one 
which persists through both bondage and liberation. Even the 
born blind, the deaf or the dumb does not have either doubt or 
contradiction regarding that. Yet it is not revealed to him due to 
infatuation created by Mayasakti. The Guru inculcates in him 
the realisation that his Self is Siva characterised by supreme bliss 
in the manner of “dasamah tvam asi”. This is what is taught in 
the Sve. U. mRRRRT fRSRJ ^ ^ 

(6-14) — “Those who know God Siva, who is called 
‘Anlda’ (asarlra), the bodiless one, who is yet realised in one’s 


pure mind (suddhantahkarana) and who is the doer of creation 
and annihilation through his Sakti, give up their body, which is 
the sign of transmigration. This realisation of the bodiless one 
(Siva) within the pure mind as one’s blissful Self is through the 
instruction of the Guru in the form of the Mahavakyas “Tat 
tvam asi”, “Aham brahmasmi”. Realising Siva, they become Siva 
himself. This cannot happen without the gracious instruction of 
the Guru. Nothing is rare to obtain and everything is of easy 
access both here and hereafter in the case of one who is an 


ardent devotee of the Guru: ‘ ‘jftrariRT’RcTET fTWEt? R | ^ 

gRR *R[ 11 ” (Candra J. A., kri.pa., 2.46). Suks.A. 
glorifies the Guru on the same lines: foRTiTRTT I 

R 3 T^I*idc^u| c£r ft i” (kri.pa. 5.14) — ‘By him (Guru) 

the submarine fire in the form of transmigration is pacified 
through the shower of gracious glances, who can be equal to 
him?” 


cdltsdl- T 

dHmRl — 

Having thus said in two stanzas that one should render 
what is salutary to the Guru and that one should not 
trangress the order of the Guru, the author concludes the 
Ubhayasthala— 


r^d d^idcd Vlittui SFfr Wl 


im^ii 


Tjfrr^i 1 crfrT faGgchWl I 

rvidi^chl Trtrij 11 

The wise devotee who aspires for the accomplishment 
of liberation should always render what is salutary with his 
body and wealth to the Guru, who is tranquil and who is the 
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great ocean of knowledge of Siva and should not transgress 
Sri Guru’s order. Even through the transgression of Guru’s 
order, he would be breaking the order of Siva. (56-57) 

cdlG4l—I Mm ^ 11 
HSIhRi: ’TT^fFlf ^tkl^ll ^ el^TT, ^ TrTfjTT 

I mt9 11 

‘Upasanta’ means ‘one who is free from attachment 
and hatred’. The rest is clear. (56) ‘Mahamatih’ means 
‘one who is endowed with discrimination’. The devotee 
who is endowed with discretion and who is aspiring for 
the attainment of liberation, should never transgress the 
order of the Guru. If he transgresses it, it is as good as 
transgressing the order of Siva. (57) 

Ubhayasthala ends 

Notes: Candra J. A. speaks of doing good to the Guru: 
“3^ 3>4fclRsl 3TTOT TOT 3T TOT TO? TTHMidJ l” (kri. 

pa., 2.20) — “Man should always render according to Guru’s 
order what is salutary and what is dear to the Guru both in his 
presence and in his absence”. fTOT: 11” 

(Ibid., kri.pa., 2.47) — “The disciple who renders what is dear 
to the Guru, becomes eligible for all religious practices”. The 
devotee should please the Guru with his mind, action and 
speech: "TTrikfh TO* TOT TOkr Pkti l” (Ibid, kri.pa, 2.68). He 
should offer with devotion and according to his resources. But 
he should never act deceitfully regarding his wealth, if he 
aspires for the highest end: “toti.S'IiPi TOT* Sftlfh ^pfw ijtoPf 
^ TOiftr tototoh* ^11 toPt 3^ to^’tott i fcTOTraTO 

|^RT kN^fTOTT 7 Tfkfl l” (Ibid., kri.pa., 2.70-71). (Vide also Ka.A, 
kri.pa., 1.132). Again it is ordained that the devotee should 
never transgress the order of the Guru. Candra J.A. states as 


to why his order should not be transgressed and as to what 
accrues when Guru’s order is followed —“^k*TTOTOl* TOTOTOTT 
3^: I TOTTTOfTO* TOW *TOTT 3*11 kteff *3 3*# TOT* 3 TOTOfl 
3 %TO* WTl^fTTOTffm^l I” (kri.pa., 2.9-10) — “The Guru is 
of the nature of all gods and is the incarnation of all Mantras. 
Hence the devotee should carry out his order with bent head 
(reverence). He who aspires for the highest good should not 
even mentally transgress his order. He who carries out the 
order of the Guru attains the wealth of knowledge.” The 
teaching of the Guru is like fire that burns all bonds of trans¬ 
migration. Guru’s compassion acts like nectar which gives 
permanent immortality. The lustre of Guru’s teaching puts away 
the darkness of ignorance: ‘‘3 *NiPhi TOT TOT WT I*TO I TOT 
f*NTOTO 3#*T: TO *T*J I 3TOnTO3*J3TTO(13fTOtf*: I 3rqTOlriT PfTO 
TO TOTOfhl I 3TOTOTOTOTfTOT|Yr: I TOTOTO 3 TO: TO* 
TOH^Pd 11” (Ka.A., kri.pa., 1.138-140) — “How can bondage 
again occur to him whose bondage is burnt and whose bonds of 
transmigration have been completely burnt by the fire in the 
form of Guru’s teaching? How can death move to the vicinity 
of him who is immortal and who is delighted through the relish 
of the taste of nectar in the form of Guru’s compassion? How 
can darkness approach him who is shining with the sight 
illumined by the lustre of knowledge of the Supreme given by 
the Guru?” 



w ipd w 1 

rK rTSJT fer ^RT : I \^6 I I 

Trividhasampattisthala - (11) 

Just as the wise devotee acts with devotion towards the 
Guru and towards the Linga, so should he render devotion 
always towards the Jangama. (58) 


cdK* I—f^m: 



m 11 
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‘Vicaksana’ means ‘an efficient devotee of Siva’. The 
rest is clear. (58) 

Notes : ‘Trividhasampat’ means ‘threefold wealth’. It is in 
the form of Guru, Linga and Jangama — the three aradhya- 
avaranas of VIrasaivism. The worship of Guru, Linga and 
Jangama with equal veneration constitutes ‘Trividhasampatti- 
sthala’ — "jt) I W kT 

ll” (Nirvacana). VIragama says that Paramesvara moves 
in the form of the Guest for doing favour to all the people and 
salutations should be offered to such Siva in Jangama form: 

WWLI 41x4^1*1^1 H-HLri ^-MIxH^ 11 (VI.A. quoted 
in N.R. Karibasava Sastrin’s Kannada commentary). Hence 
Jangama should be worshipped with the same veneration as 
towards Guru and Linga. 

oilKsMI- 

If it is contended that it is proper to render devotion 
towards the Guru as towards Siva since it is said that Siva 
has incarnated himself as Guru for the fulfilment of the 
devotee’s devotion and asked as to why devotion should be 
shown towards the Jangama, the answer is given here — 




[:NWI 


Siva, who is one and only actual doer of favour to 
all, acts as the giver of enjoyment and liberation (to 
devotees) in the form of Guru, Linga and Jangama. (59) 

cdKsdl— 

|frT ^ JPJ: WPT: 

TTI 3 rid ffrT 


f: I m^ II 






‘Saksat’ means ‘well known in the world and Veda’ 
according to the statement of Bhagavan “Ato’smin, etc.”, 
meaning ‘the supreme Purusa who is well known in this 
world and Veda’. Being so well known, he extends his 
favour on all his devotees and stands as the Lord, the 
overlord enjoying freedom. He who is one and only one 
and who is the giver of enjoyment and liberation, is of 
the nature of Guru, Linga and Jangama, i.e., Guru, Linga 
and Jangama in spirit. Hence, devotion should be shown 
towards the Jangama as towards Siva. (59) 

Notes : ‘‘3Wt5fwb etc. ’ ’ = The full stanza is: ‘*'WtkWTlMsi- 
I 3^1x14:11” (Bhag.G. 15.18) — 

“Since I am above ‘Ksara’ (the asvattha or fig tree or tree of 
mundane existence — with roots upwards and branches down¬ 
wards - Katha U.6.1; Bhag. G.15.1) and beyond the ‘Aksara’ 
(the root of that tree of mundane existence), I am well known 
in the world and Veda as Purusottama, the Supreme Soul”. 
Thus Siva is well known in the world as one and without a second 
— H4>iNllsidl4HJ (Chand. U.6.2.1); ^ ft ^ IsbiUliq (Sve. U., 
3.2). Yet he assumes three forms as Guru, Linga and Jangama 
for extending favour to all. In fact Guru, Linga and Jangama 
are the three aspects of the same form - ,, 't c h 4 i?^i < ii ’TFTT ^ 

|” (Candra J. A., kri.pa. 5.15) 

cdKsdl- m 


Then in order to speak of the superiority of Jangama 
over the Linga, the author first propounds the nature of the 
Linga — 

7? ftfosj iftcRT I 

W rt rTSTT TlJrTTI l^o 11 

The Linga is said to be twofold as Jangama (movable) 
and Ajangama (immovable). It is prescribed that devotion 
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towards the Jangamalinga should be the same as towards 
the Ajangamalinga. (60) 


c^lltsdl- 




isJd^inRi hIckihj 3h^i^-h f^Kprtft h Pin [am] *a d, cm ^-^[m 

'hRtI: ctoric.'V'M^: I 15 o | | 


The Linga, i.e., the Sivalinga, is twofold as Jangama 
and Ajangama, i.e., Cara and Sthira. Just as devotion is 
ordained towards the Ajangama or Sthiralinga, so is it 
ordained towards the Jangama or Caralinga. (60) 


Notes: Here Jangama stands for the wandering mendicant 
of VIrasaiva faith. He is one aspect of the Linga or Siva. 
Ajangama stands for the Linga installed in the temples. 
Jangama is called Caralinga and Ajangama is called Sthiralinga 
(Sthavaralinga). Candra J.A. speaks of the twofoldness of 
Linga in terms of Jangama and Sthavara: TPNt 

(kri.pa.,4.4). Ajangama or Sthavaralinga is here 
called as Sthira. It is clear from the fact that Candra J.A. 


classifies Sthavaralinga as Svayamvyakta and Pratisthita, the 
former being self-born (svayambhu) from the earth like Kas! 
Visvesvara and the latter being installed by ‘karsadipratisthanta’ 
- process by the Acaryas: ‘‘W3T w uRil^dlhRi flyn 11 FFf 

cT? MfdlNici =h^lll: FTfnT i” (Ibid., 

kri.pa., 4.4-5). It may be also noted here that the Istalinga is also 
Jangamalinga as explained by the Saivagamas. For instance, 
Candra J.A. says : Hfqd dted niRi 4^ IWh l hiR4> 


[II fwtm 




?rqf4|##i i” (kri.pa. 4.6-7) — “Jangamalinga is said to be two¬ 


fold as Mantrika and Sahaja. Mantrikalinga is said to be one 
with Sivabhava infused through Mantras and which is borne as 
Caralinga (Istalinga) by the great Saivas (VIrasaivas). Sahaja- 


jangamalinga is called Mahesvara”. Here Jangama should be 


understood as Sahajajangama. 





ii - s 


If it is asked as to what is the nature of those two, 
the answer is given here— 




15^ I I 


The Ajangamalinga is that which is made out of 
clay, stone, etc. Better than that is the Jangamalinga 
which is well known as ‘Sivayogin’. (61) 


cdltsdl— }jf 

115^ II 


FT f^R- 


That Linga which is made out of clay, stone, etc, is 
the Ajangamalinga. It means Sthiralinga. (61) 

Notes: Caralinga or Jangama (Sahaja) is called by different 
names in the Saivagamas. For instance, Candra J.A. calls him 
Mahesvara, Cara, Bhakta, Saiva, Jangama: "rntwaft 

^rfq' i i” (kri.pa., 4.7). S.S. calls 

him as Sivayogin. This is the same as “Nijalingaikya’, the term 
used in Suks. A— (kri. pa., 5.49, 7.33). 

How is that? The answer is given here — 

cRlft I 

•HdJcblH c|-Mr^c| ^Ipd^ 115? 11 

In the Acaralinga (Ajangama), Sankara resides through 
the influence of Mantra. In the Caralinga (Jangama), he, 
the Great Lord, resides at all times. (62) 


oilKsyi— RTE^I 15 ? II It is clear. (62) 
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Notes: This is the reason why Jangama is superior to the 
Linga, i.e., Sthiralinga. Saivagamas speak of this superiority of 
Jangama in clear terms. For instance, Candra J.A. says that the 
worship of Jangama is greater than bath in all holy rivers, 
performance of all sacrifices and worship of all deities: 

I II” (kri.pa., 

4.33). The same is the implication when the same Agama 
classifies Bhakti as best (uttama), mediocre (madhyama) and 
low (adhama) and upholds the first one because it pertains to the 
Jangama vis-a-vis the Linga (Istalinga): 

I f^rTSTcT 11 ^ 44TOT 

l (kri.pa., 4.31-32)— 

“That devotion which is greater in the Jangama compared to 
that in his Istalinga, is said to be the best. It is regarded as of 
middle type when it is equal towards both the Jangama and the 
Istalinga. The devotion is said to be inferior when it is greater in 
the Istalinga compared to that in the Jangama”. Here this should 
be taken as an Arthavada. Its purpose is to highlight the 
greatness of the Jangama and to prescribe that the worship of 
Jangama should be given priority. It does not undermine the 
worship of the Istalinga. Since the Jangama, who is the 
incarnation of Saiva knowledge, imparts the secret of spirituality 
to the devotee and the devotee’s spiritual fulfilment depends 
upon that, the Jangama should be held in great esteem and 
worshipped first. That is the implication of Candra J.A. which 
says that the worship of the Linga (Istalinga) without the worship 
of the Jangama goes in vain: ^ I 4fl ’JyTT 

l” (kri. pa., 4.36) — “If my worship 
(worship of Siva, the Istalinga) is done without worshipping the 
Jangamas, that worship would be in vain. Such is the ordinance 
of Siva”. This is also implied in the next two stanzas. 

cSTRs^TT- Jlfrl cbdqM'-MI'-bFf 


The author speaks of the fruits of making gifts to 
and doing worship of the Sivayogin in two stanzas — 






tTWtT 


<1^x1 T|c)d| 

UglrH} II I I 


Tgm fvicMlPH: I 

xRSWfofo ITtcRT •MchHMIH'JHjI: I 1^* II 


Whatever that is given as gift to the Sivayogin bears 
inexhaustible fruits. Hence, gifts should be made to him 
with all efforts. The reward which a being obtains through 
the worship of the Sivayogin, is said to be inexhaustible by 
all the experts in Agamas. (63-64) 


cdKsdl- 3TFFL MHI u lfHRl — 

Ml'V^dlxlF 4 ! RHHKl^nrHH^dl: I ^HT ^flfcl f% ^4-W- 


(WH: 11 


1 ^?-^ II 


It is indicated here that in this regard the Agama is the 
authority. Here the statement of the Yogajagama, viz., 
‘Darsanadarcanattasya, etc.,’ meaning ‘those persons who 
belong to twenty-one generations attain to the state of 
liberation by a mere sight or worship of him (Jangama); then 
what to speak of those who have totally surrendered to him?’, 
should be drawn in support of this teaching. (63-64) 


Notes: “^Tl^nwr, $rqiR” - quoted from Yogajagama. 
This portion of Yogajagama is not available. Candra J.A. brings 
out the fact that the fruits of Jangama-worship are inexhaustible 
by saying: 4hn qfawdhldl 

HuriMt: 11” (kri. pa., 4.29) - “The pleasures here and hereafter and 
liberation accrue to the devotees by their association with the 
Jangama; an association with him will fulfil all the desires of all 
people”. What is more significant is, as Para.A. says, that he who 
worships the Jangama, worships Siva himself and he is Siva 
himself without doubt: F Ft 'jRldqi^l 
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tttIw:: FJH: 11 ” (6.11,13) - “He who has worshipped the Jangama, 
Isvara in actual form, has in fact worshipped me (Siva) only and 

he is undoubtedly myself (Siva). He who is engaged in the 

worship of Istalinga in the manner instructed by the Guru should 
worship the Jangamas according to his ability. Such a person is 
regarded as Mahesvara (Siva)”. 

5IMT-Tier rlc^TTWfg^T rKdHH'bd ^1 — 

After having thus told the fruits of worshipping him 
(Jangama), the author reveals the results of doing insult 
to him— 


dicin^d 


i wni: i i 


Nowhere should one cause insult to the Sivayogin 
(Jangama) who has come. Doing insult to him will 
undoubtedly result in hell. (65) 


C'MKS'MI- 3»5 hPm 




“Kutrapi” (wherever) means ‘wherever it might be, 
whether he is inside or outside (the house)’. (65) 

Notes: To remember one’s God is prosperity and to forget 
one’s God is adversity. The same is the case with holy Jangamas. 
Respecting the Jangamas one attains the highest good, while 
causing insult to them one goes to hell. 

oi|Ks±ll— d'WlRiddb'i) TdHld ffd 


Hence, after saying that Sivayogin should be wor¬ 
shipped, the author concludes Trividhasampattisthala— 

%cr: I 

w W 11^5 11 


ijRttks 




With devotion in the form of total servitude thinking 
that the Sivayogin is Siva himself, the devotee should 
worship him (Sivayogin or Jangama) as he worships the 
Linga and as he worships the Guru. (66) 


cdKsdl— m 


I ftTS 


11 ^ 11 


“Kainkaryabhakti” means ‘the devotion of the type of 
Bhrtyacara’. The rest is clear. (66) 

Trividhasampattisthala ends 

Notes : For details about Pancacaras of which Bhrtyacara 
is one, see notes under 9.27. The author says here that the 
Jangama should be worshipped on par with Linga and Guru. 
This is what is meant when Candra J.A. says — 'tPTT 

^ l” (kri. pa., 5.15). Vatulagama also hits upon the 
same point saying that in the case of those whose kingdom is in 
the form of the knowledge of Siva, threefold wealth lies in 
the notion of equality of the Sivayogin (Jangama) with the Guru 
and the Linga: " 3 ^ ^ 4WT ffe&TTOTl fwttblftl ^fT HftWRfiT: 

(Quoted in N.R. Karibasavasastrin’s Kannada 
commentary). Rendering service to Guru, Linga and Jangama 
with equal respect is ‘Trividhasampatti’. 

3TST - (^) 

mdkcb w -wlchflPd : I 
rTSTT fviclldn'lPJrd JhMsHw'Uptl I |$V9 I I 


Caturvidhasarayasthala - (12) 


Just as the devotee partakes the Padodaka of the Lord, 
so should he partake that of Guru and Jangama who are of 
the nature of Siva. (67) 
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oMKs'MI— 


f: I^V9 11 


Here ‘of the Lord’ means ‘of the Sivalinga (Istalinga)’. 
The rest is clear. (67) 

Notes: In the term ‘Caturvidhasaraya’, the word ‘saraya’ 
stands for ‘sara’, the essential thing. In the present Sthala, four 
essential practices are prescribed for the devotees. The four 
essential practices are: 1. Worship of the Guru, 2. Worship of 
the Linga (Istalinga), 3. Worship of the Jangama and 4. the 
partaking of the Padodaka and Prasada of Guru, Linga and 
Jangama. Candra J.A. prescribes the worship of Guru, Linga 
and Jangama and the partaking of Padodaka and Prasada of 
Guru, Linga and Jangama. The worship of the Guru is in reality 
the worship of Siva the Paramatman and the Prasada of the 
Guru purifies one’s self: “^^<=1 ^ PilReWW WfWT: I JWT'i tj 
’t^l l” (Candra J. A., kri.pa., 2.94). The devotee 
gets relieved of the tethers of death by worshipping the Istalinga, 
meditating on the Pranalinga and concentrating on the Bhava- 
linga. The Linga is all divinity put together and Siva himself 
resides actually in it for favouring the devotees. All the holy 
waters on the earth and the sacred temples are merged in the 
root of the Linga. Hence the Linga should be worshipped: 


<HcRc|H 4 fvi^ wfe?: WHJ 3PJWT crafh xRqifirvltf 1 

(Ibid, kri, pa.; 3.48-50). The Jangama is desirous of the good of 
the world (people) and Siva is bent upon doing good to the 
Jangama. With this idea in mind, the devotee should worship 
the Jangamas. This is the ordination of Siva: 

T?T: I # l” (Ibid, kri.pa., 4.35). 

The Padodaka of the Guru, of the Linga and also of the Jangama 
should always be partaken by all those who aspire for liberation: 
“Wfaf 4f4T *PT I JJ<U4lgfirl$44 4t^lf4 MTO: l” (Ibid., 

kri.pa., 5.6). The Prasada when offered to the Linga (Istalinga = 
Mahesvara) is the singular cause of contentment; hence it is 
well known as Prasada; it creates supreme bliss. The Prasada 






(ucchista) of the Guru is like Purodasa and that of the Jangama 
does certainly bring sacredness to the devotee: ‘‘<-Hi4ri TOT^- 

chlPJIwlH^njI^: I WtHKwlH Pol^ld: 4tHH-44l44>: 11 . JJtteUli 

4t^l[4 f^racT:l 4lfa*KI4=b: 11” (Ibid., kri.pa., 

5.33,35). (Purodasa is cake made of rice flour and it is the sacred 
food used in the sacrifices). It may be noted here that the Candra 
J.A. calls the Padodakas of the Guru, the Linga and the Jangama 
respectively as DIksapadodaka, Siksapadodaka and Jnanapado- 
daka: I fw ^ihPJRi Mi 4^=4111” 

(kri.pa., 5.6). These names are not mentioned in S.S. here. But 
they are mentioned as Sthalas among the Lingasthalas coming 
under Saranasthala (S.S.19.6-28). They are explained in their 
spiritual sense. (S.S.19.6, 12,19). Prasadas of the Guru, the 
Linga and the Jangama are respectively called Suddhaprasada, 
Siddaprasada and Prasiddhaprasada: ^Ki?m: TOT43v I 

ll” (Candra J.A., kri.,pa., 5.20-21)— 
“What is left over after being eaten by or offered to the Guru, 
the Linga and the Jangama, is Prasada. It is called Suddha, 
Siddha and Prasiddha and is the sole means to liberation”. S.S. 
does not refer to this classification. It may be noted here that by 
saying that the Padodaka of the Guru and the Jangama should 
be taken with the same devotion with which the Padodaka of 
Siva (Istlinga) is taken, the S.S. is reminding us of the teaching 
of the Saivagamas that the Padodaka of the three, Guru, Linga 
and Jangama, should be partaken everyday. Candra J.A. says 
as to how this requirement is fulfilled at all times: "wflsf 4I4T 

I 11 sJfctjRrltf- 

44K^HJ JJo|[Rm4l4 I JJ,444l44>HJ 

^^•■441414 vWqrhffh I Wf 4t44l4^HJ xT^T 

^Mi4l4hiRi nx^T [ 44 x 141 11” (kri.pa. 5.6-9) — “Those who aspire to 
get relieved from the fetters of transmigration, should always 
drink the Padodaka of the Guru, the Istalinga and the Jangama. 
When the Guru and the Jangama are not available, the Padodaka 
of the Istalinga should be taken by cherishing mentally that it is 
the Padodaka of Guru and Jangama also. When the Guru is 
available without the Jangama, the Padodaka of the Guru 
should be taken by the devotee thinking that it is the Padodaka 
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of both the Guru and the Jarigama. When the Jarigama is 
available without the Guru, the Padodaka of the Jangama 
should be taken by the devotee thinking that it is the Padodaka 
of the Guru also”. The same idea is later taught by Sri Canna- 
basavanna in one of his Vacanas, (Vide Cannabasavannanavara 
Vacanagalu, K.U.D., Vacana No. 167). 


c-uKsdi— m 



Then the author speaks of the fruits of bearing (sprink¬ 
ling or partaking of) the Padodaka, after saying about its 
nature — 



The bearing (sprinkling) of the Padodaka of Siva 
(Sivaliriga) on the head, is auspicious to all auspicious things, 
sanctifying to sanctifying things and the bringer of all 
fulfilments to human beings. (68) 









*|c|dW: I \$6 11 


The bearing (sprinkling) of the Padodaka of Sivaliriga, 
which brings auspicousness to all auspicious things and 
which imparts sanctity to all sanctifying things, is the bringer 
of all fulfilments to all human beings. (68) 


Notes: Candra J.A. speaks of these qualities of the Padodaka 
thus: ‘‘sfEtrfmfcr MKI^ UI4!4 11 

l” (kri.pa. 5.11-14) — “The devotee 
can get great reward by bearing (sprinkling) the Padodaka on 


the head. By drinking it with Mantra ‘Rtarh satyam, etc.’, he 
attains infinite fruits. The auspicious Padodaka of Siva (Sivaliriga) 






eradicates untimely death, destroys all ailments and pacifies all 
sins. It is auspicious to all auspicious things, purifier of all pure 
things, nullifies the evil spirits, fulfils all desires, pacifies all 
afflictions, eradicates all calamities, brings all fulfilments and 
gives liberation to all instantaneously”. The same is true of the 
Padodaka of the Guru and the Jarigama, because Guru, Liriga 
and Jarigama are the three aspects of the same form of Siva: 

'4FIT 5#^ ^ I cAcjJJuicj, mii 11” (Candra 

J.A., kri.pa., 5.15) — “Guru, Liriga and Jarigama are the three 
aspects of the same form of Siva. Hence, the Padodaka of the 
Guru and the Jarigama should be grasped as having the same 
properties”. 

cdllsdl— 3T?l — 

Then the author speaks of the fruits of bearing the 
Bilva leaves (patra) and flowers (offered to Guru, Liriga 
and Jarigama) — 

%TTTT surging TRT Tjsq felftfrR I 
Jlfagpii TrtrTPT 4lu^0cbrsMIT>HHJ 1^ I I 

The fruits of Paundarika sacrifice accrue every moment 
to him who wears on his head the leaf or the flower which is 
dedicated to Siva. (69) 

cilllsill— 1^11 It is clear. (69) 

cdllsdl— ^ 


If it is objected as to how can it be accepted when it is 
known from the Puranas that the remains of the offerings 
to Siva should not be accepted, the answer is given here — 

Miyid W faQfeft ^NlPHcb) ^ffl: IIV90 11 
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anJRwi W ^ ^rtri 
3TvmrTT^Ntei ^ : M's ^ ii 


The devotee should eat the food offered to Rudra, drink 
the water dedicated to Rudra and smell what is offered to 
Rudra. Such is the teaching of Jabalopanisad. (70) He who 
is endowed with devotion should partake all eatables such 
as food after offering them to his Istalinga, all that whether 
it is a leaf, a flower, fruit or water. (71) 


cdltsdl- 


<?£M'Hlhlh c b ^TR#T^t 

^RKI^r^: I ‘‘^IlimHf^T TsW IWrT RsiyPd” 

I TTCTTc^TMTf^ ^RFRlf^^ ^ifeTC- 


I ^IKrlMMR'Kri)’^ l” ffcTTflfllfld 3T?T?tT 

^PdR^rdldJ I'o o 11 ; PIEfld IV9 ^ 11 


‘The food eaten by Rudra’ means that food which is 
offered to Rudra and taken as Prasada. Such a food should 
be partaken. ‘What is drunk by Rudra’ means that water 
which is the Prasada of Rudra. Such a water the devotee 
should drink. ‘What is smelt by Rudra’ means that flower 
which is dedicated to Rudra. Such a flower the devotee 
should smell. Thus the Jabalopanisad has said. The 
Jabalasruti is “Rudrenattam asnanti, etc.” It means : “The 
devotees eat what is offered to Rudra, drink what is offered 
to Rudra and smell what is dedicated to Rudra”. Hence, 
the prohibition stated in the Puranas is applicable to 
the Sthavaralinga (the Linga installed in the temple) which 
is connected with Candadhikara, i.e., associated with the 
Ganadevata, but not to ‘Banalinga, etc.’ (Linga made of 






Narmadabana, etc.). The supporting statement is: “Banalinge 
svayambhute, etc”; it means : “The offering to Sambhu 
in the Banalinga, the Svayambhulinga (Linga which has 
emerged from the earth), the Linga made of Candrakanta 
stone, the Pranalinga (which resides in the heart) and the 
Linga made out of Salagrama stone, can be partaken.” 
Otherwise the Purana statement opposed to Sruti, is not 
authoritative. Hence it is not of universal application, since 
what is prescribed here is supported by Sruti. (70) — It is 
clear. (71) 


Notes: ‘Ns u iraH^i(ki, (Ja.U., not traced in the available 
Jabalyupanisad; ‘Ni u iRi^ wbjh; source not known). “yaNiy 

— this is a modified version of the following 
stanza of Candra J.A: "f7#T ft fttrfl Rwiyid 

4W ^FTTcFT: 1 1 ” (kri. pa., 5.22). The devotee should partake 

only that which is offered to the Istalinga (Guru or Jangama). 
The rule is that nothing should be taken without dedicating it to 
Siva (Sivalinga). Candra J.A. gives a beautiful presentation of 
this rule: w ^4444141^1 WfJ 3TW^4 5#?T'HJ|d'd I 

^ ^pt?r ^M'dyHNPdHJ I dRRdHId 
dReMlPfdHJ d<4HdK ^ ^ 11 4^% fsRhtj 

4lu[Hld^sllfH ^1 wfe ^phtMlhr XRra^i i” (kri. pa., 5.24-27) 
— “Be it a leaf, a flower, a fruit, water, food, a drink or a 
medicine, nothing should be partaken without offering to Lord 
Sadasiva. The five subtle forms of sound, touch, form (beauty), 
taste and odour should not be experienced without offering 
them to the revered Lord of Uma. Whatever joy that comes 
from whatever sense organ, all that should be dedicated to Siva 
and then it should be experienced as Siva’s Prasada (favour) 
through the respective senses. Whatever bit of joy that is got at 
the times of getting what is desirable and at the times of getting 
relieved from what is not desirable (‘istasamyoga’ and ‘anista- 
viyoga’), that should be always offered to the Istalinga and then 
should be experienced”. In this connection, the same Saivagama 
speaks of ‘Samarpana’ (dedication) as of two kinds: “wfw fs*4I 
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dcMR'+IRfdHJ I YKlftfaW ^ ’TT^cT ^ ^TFMI W*ftl Wfa rife ^ 

W=blRfdHJ I w4 x PllfWlJ wWl J ll<=l*R WI^Hi 

f^RFIcT: I WH ft? TP^hpR FTTcf I ^ ^R^d f^qt 

I dRRvid fv^ I^W ^4lRdHJ I” (Ibid., kri. pa., 5.28-31) 
— “Samarpana (offering) is twofold as Sthula (gross) and 
Suksma (subtle). When some object is offered to the Istalinga 
without making any differentiation as sound, etc., then it is 
called Sthula; it is stated as forming a part of worship (arcanga). 
When the objects such as sound, etc., are offered in the form of 
abstractions, but not in any other form, then it is called Sthula. 
Sthula is said to be a part of worship and Suksma is in the form of 
experience. At the time of experiencing the objects, the offering 
of sound, etc., should be separately made; that offering is Suksma. 
It should be at all times. When an object which is enjoyed through 
a particular sense is offered to the Linga in the respective sense, 
then it is called Suksma”. This Suksma-samarpana is very well 
described in Ka. A. in connection with the six Sthalas, Bhakta- 
sthala, etc.: Rbdl^lRd^ ^ HlRddd#4>l 

^)'dld*jtsll<dRll WWK hfWcill Rd^Gd 3 fH- 

iiiRR diRoid<^ f^rtt: i tj #r Rtwraw 

wftnn” ?.“^1 ytdKd^RRid^^iRdhHRiil 1 RwR^-i- 

b#34:l I ^qrs^JTW ^R^Ru| l” X.‘‘M|U|R%Wvr cdlRdRd^t) 

d^Wd^ | ^qigWTT H-RRh wlR4dJ 1 ” 
<A-57^41 I yT^TOIWfl I 

^ih^Ri nR4dj i” 3 R^Rd^ of i 

wfvft w^twhii” 

(Ka. A., kri.pa., (1) 7.60, (2) 7.61, (3) 7.62, (4) 7.63, (5) 7.64 
and (6) 7.65) — 1. “In the Bhaktasthala, the Prasada in the form 
of ‘gandha’ (smell) should be offered with the hand in the form 
of ‘citta’ (mind) through Sadbhakti (Sraddhabhakti) to the 
Acaralinga of the nature of Sadyojata face (of Siva) in the nose 
which is associated with Kriyasakti”. 2. “In the Mahesvarasthala, 
the Prasada in the form of ‘ruci’ (rasa = taste) should be offered 
with the hand in the form of ‘buddhi’ (intellect) through Nistha- 
bhakti to the Gurulinga of the nature of Vamadeva face in 
the tongue which is associated with Jnanasakti”. 3. “In the 
Prasadisthala, the Prasada in the form of ‘rupa’ (form) should be 


offered with the hand in the form of ‘aham’ (I-notion) through 
Avadhanabhakti to the Sivalinga of the nature of Aghora face in 
the eye which is associated with Icchasakti”. 4. “In the Prana- 
lingisthala, the Prasada in the form of ‘sparsa’ (touch) should be 
offered with the hand in the form of ‘manas’ (mind) through 
Anubhavabhakti to the Caralinga of the nature of Tatpurusa 
face in the skin which is associated with Adisakti.” 5. “In the 
Saranasthala, the Prasada in the form of ‘sabda’ (sound) should 
be offered with the hand in the form of ‘sujnana’ through 
Anandabhakti to the Prasadalinga of the nature of Isana face in 
the ear which is associated with Parasakti.” 6. “In the Aikya- 
sthala, the Prasada in the form of ‘sankalpa’ (determination) 
should be offered with the hand in the form of ‘sadbhava’ 
through Samarasabhakti to the Mahalinga of the nature of 
Parasiva face in the ‘Manasa’ which is associated with Cicchakti”. 
(Vide also Cannabasavannanavara Vacanagalu — Kannada, 
K.U.D, Vacana no.s 247, 498, 681, 944, 1243, 1417). 



Then since it is accepted by all that there is no liberation 
for those who are averse to Guru’s Prasada, since Siva of 
immeasurable splendour is the overlord of all lores as told 
in the Sruti statement “Isanah sarvavidyanam”, (i.e., the 
Lord of all lores), since in that very Sruti statement the saying 
“me astu sadasivom” speaks of him (Siva) as not different 
from Pranava (Omkara) in the form of Tarakabrahman and 
since he is the Guru of all beings, it is said that his Prasada 
should be necessarily partaken — 



faffed wlchhf dcfKMul: M'S? II 
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Since Sambhu of immeasurable splendour is the Guru 
of all beings, all that is dedicated to him should be partaken 
by those who are devoted to him. (72) 

ciJKs^l— IV9 3 11 It is clear. (72) 

Notes: ‘‘f?TFT: — the full Mantra is : "f?TFT: 

(Tai. A., 7.47); it may be noted here that the statement "h 

occurs at the end of this Mantra. iJRiFRFT” — 

says Katha U. (4.13) and Bhag.G. Says — *it%ini*y” (18.61). 
Sve. U. says: "cRT: 

qR^dKH^i <T fT^l3Jj?TT qqfRTIl” (3.7) — “Beyond that is the 
Supreme Brahman, which is complete in every respect, which is 
residing in all beings (from Brahman to reed) as not different 
from them (like fire in the iron ball) and which is the singular 
cover of the entire universe. Knowing that Lord the beings 
become immortal.” "■wlchi4 aoKiqu):” — this will be explained in 
the next stanza. 

(o^T o) ?T#FT — 

If it is asked as to who is the eligible person to 
partake this Prasada of the Sivalinga, the answer is given 
here — 


<PTT 1119 3 I I 

It is for those who are wearing the Linga and who 
are devoted to Siva only that the Prasada (nirmalya) of 
Siva is fit to be used, but not for all beings. (73) 

cilKs^l-I 1^3 I litis clear. (73) 


cU\isU\ - 






If it is asked as to what is the use of partaking the 
food in the form of the Prasada of Siva, the answer is 
given here — 

3TvT3TT% ftledftfa I 

<kcuu^ 11'3'^ 11 


When each of the fully baked grain of food offered 
to Siva is eaten by the devotee, that reward which comes 
through the Asvamedha sacrifice accrues to him. (74) 


c^lltsdl — 

ivs* 11 


i fw 


By the word ‘siktha’, rice grain that is fully baked is 
meant. The rest is clear. (74) 

Notes: The partaking of the Prasada of Siva is prescribed in 
this Mantra: "RtFtM ^ Wtfh: 7RT 1 f^R 

RRpt: 11” (Rv. 2.33.2) — “O Rudra ! I would 
attain a hundred winters (years) by those that are granted by you 
and that are salutary medicines (for the disease of transmigra¬ 
tion). Please drive away hatred, distress and diseases from us in 
all directions.” An interpretation of the Mantra is given in the 
dialogue between Vyasa and Jaimini: 

JRT?[J I 55 c5fT c4A|l^iA| 'H4c4KTlbKKtl<UI 11 

o4ldtlltKsiKhlW I RqitW 11 3?®^- 

RIUUHI^Rl^ismid f%HT: I W 4RT wl^ddHJ I ’RRFF 

41^ WlrHHI 1 I faJIdMNldbu-IUkl 

'HRbd^a: I 11” (quoted in the Kannada 

commentary of N.R. Karibasavashastrin) — “I shall with great 
regard tell you the hidden meaning of this Mantra of Rgveda: O 
Rudra, with those medicines of the disease of transmigration, 
which are first attained by you, which are accepted through 
devotion, which are granted by you, which are said to be 
medicines of transmigration, because they are opposed to 
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transmigration, which are the Prasadas of the aforesaid chara¬ 
cteristics and which are extremely pure, I would attain hundred 
winters, i.e., years, with my own excellent VIrasaiva devotees 
along with me without any egoism, without sins, with devotion 
and with wisdom.” The greatness of Rudraprasada is extolled 
in the Yajurveda also: ^T: 

(quoted in the Kannada commentary of N.R. Karibasava- 
shastrin) — “What is partaken by Rudra is nectar. Gods have 
the desire to eat it and Vedas too desire to do so.” 

- 3}?t|tr<qH|R|cp|f<u| : ^qRl - 


Then the author indicates as to who are not eligible 
to receive this (Prasada)— 


^ "STrT: I 




: IIV9M I 


The ‘Prasada’ is sacred and pure because it is received 
by Siva. It should be taken by refined persons who are 
devoted to Sivalinga, but not by others who are unrefined 
persons. (75) 


cdltsdl- 


1: Ml^rll:, ?h>qR.|chiR u l:, 




‘Prakrtas’ or unrefined persons are those who have not 
undergone ‘dlksa’ which gives them the Istalinga. Those 
persons are not eligible. They should not take it. It should 
be taken by those who are refined by Sivadlksa and who are 
firmly devoted to the Sivalinga. (75) 

Notes: It may be noted here that the devotees are not 
discriminated on the grounds of caste, but done so on the grounds 
of culture derived from devotional faith, which is symbolished by 
Sivadlksa. Those who are purified by such a culture are the refined 
ones called Bhaktas, while those who have not undergone that 
culture are called Prakrtas, unrefined persons. 





There is no eligibility anywhere to receive the sacred 
‘Prasada’ of Siva for those beings who are without devotion 
towards Siva and who are engaged in sinful activities. (76) 



This is the import—Since Siva who is all pervasive has 
been conceived as having eight forms and since the grain 
which is nourished by the moon and the Ganga who 
happen to be the flower and water in relation to Siva, gets 
ripened by the tongue of Rudra in the form of Agni (fire, 
heat), in the two cases, viz., the worship of other deities 
who are the generalised forms of Siva and the partaking of 
Prasada of those deities, all the beings have the eligibility. 
Yet in the case of the worship of the Sivalinga (Istalinga) 
which is the special form of Siva and in the case of 
partaking the Prasada of the Sivalinga, he who is endowed 
with Dlksa alone has the eligibility. This is well known in 
the Sastras. (76) 

Notes: Siva is all-pervasive. He pervades the universe with 
his eight forms, viz., Prthivi (earth), Ap (water), Tejas (light), 
Vayu (wind) and Akasa (ether) — the five elements plus the 
three, namely, Surya (sun), Candra (moon) and Yajamana 
(sacrificer = Atman). All the deities who are worshipped, have 
the spark of Siva in them. All the objects which are produced by 
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the association of the five elements and which are nourished by 
the sun and the moon, are indeed the Prasada of Siva. Hence, in 
the worship of all deities who are the generalised forms of Siva 
and in partaking the Prasada of those deities, all the beings in 
general have the eligibility. But in the workship of the Sivalinga 
(Istalinga) which is the special form of Siva and in the case of 
partaking Prasada of the Sivalinga, only those persons who are of 
special category due to their DIksa, have the eligibility. 


<*msdi —m 



Then the author indicates the greatness of the Prasada 
and concludes this Sthala with two stanzas — 



Whatever reward one gets by partaking the Prasada of 
the Sivalinga (Istalinga), the same one gets by partaking the 
Prasada of the Guru and the Jangama. Hence, one should 
worship the Guru, the Linga (the Great Lord) and the 
Jangama (Sivayogin) and eat the food in the form of their 
Prasada everyday. (77-78) 


c-MItsdl- 


1: I 71751 


HfrTTRR ba'S-'Sd. 11 


‘One should worship’ (the Guru, the Linga and the 
Jangama) means ‘One should worship them through body, 
mind and money’. One should everyday eat their Prasada 
only. (77-78) 


Caturvidhasarayasthala ends 






Notes: The Prasada of the Gum and the Jangama is as sa¬ 
cred as the Prasada of the Sivalinga (Istalinga). Prasadas of the 
Guru, the Linga and the Jangama are equal because those three 
are the three forms of Siva as already noted : '4TTT 

*1^: I” (Candra J.A., kri. pa., 5.15). Like the Padodaka, the 
Prasada of the Guru, the Linga and the Jangama should also be 
taken everday. When the Guru or the Jangama is not available 
or when both the Guru and the Jangama are not available, the 
devotee should follow what is stated regarding the Padodaka : “ 

(Candra J. A. kri.pa 5.21; see notes 
under 9.67 above to know about the Padodaka). 


3T2T -hImiIsT - ftwfa - <4144^1 t'llPl — ( k) 



Sopadhi - Nirupadhi - Sahajadanasthalas - (13,14,15) 

According to the statement of Yogajagama, viz, “Deha- 
danat, etc.” which means that “by offering one’s body, one 
attains the supreme truth, by offering one’s wealth, one gets 
supreme bliss and by offering one’s life, one gets knowledge; 
through donations all accomplishments are possible”, it is 
prescribed that donation should be given to the Guru, the 
Linga and the Jangama according to one’s ability — 



A devotee who is endowed with Prasada, should offer 
gifts to the Sivalinga, the Sivacarya (Guru) and the Sivayogin 
(Jangama) always according to his ability. (79) 

cmtsm—Tlf^PT ?frT : I f?l¥ •Ptgqj 11 
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It should be understood that the donation (dana) 
should be with reference to them (the three mentioned in 
the first half). The rest is clear. (79) 

Notes: “^RRt....” (Yogaja A.). ‘Yathasakti’ — according 
to one’s ability; honestly according to one’s ability. Candra J.A. 
warns: "Rwildd (kri. pa., 2.71) — “If 

one aspires for the highest state, one should never deceive in 
respect of money”. This is said with reference to making gifts 
to the Guru, the Linga and the Jangama. 


<*!Ksdl- 3 W' 


Then the author elucidates the nature of Dana — 


ri uIcki •tilmRjPi'bmRjchrt i 

\\6o II 

Dana is threefold as Sopadhikadana, Nirupadhikadana 
and Sahajadana. These are told for all (the devotees) by 
the experts in all Agamas. (80) 


c-dKsdl- TH T' 


W 5 ! ^Rl fw 1 

IlioM 


lhM4 , M 4-TlHlRT^o 

\: •dd'tl f^lcj'HcKiMi Hldd- 


Dana which is of three types as Pranadana, Dehadana 
and Arthadana, is threefold as Sopadhikadana, Nirupadhi¬ 
kadana and Sahajadana. These are told for all the devotees 
of Siva by those who are well-versed in all the Agamas. (80) 

Notes: The three types of Dana as Pranadana, Dehadana 
and Arthadana, referred to in the Sanskrit commentary, should 
be understood in relation to what is said in 9.79 and the statement 
of the Yogajagama quoted in the preamble to it. Each of these 
Danas is again threefold as Sopadhika, Nirupadhika and Sahaja. 
These are explained here in stanzas 81, 82 and 83 subsequently. 






cdKsdl— TIT WWM H^ldld — 

Then the author explains Sopadhidanasthala — 

XFKTTf^RTTf^l-H^cki 

TRTTtTITf&lchHUsilld lid.^ II 

That Dana which is made with the purpose of getting a 
reward, is said to be Sopadhikadana. It is not undertaken by 
those who aspire for liberation. (81) 

cilKsTI— ^ Wt 


1:1 Id ^ II 


That Dana which is made as connected with some petty 
reward and which is, therefore, disregarded by those who 
aspire for liberation, is said to be Sopadhikadana. (81) 

Notes: That Dana which is offered with a view to getting 
some reward in the end, is Sopadhikadana. This can be otherwise 
called as ‘Sakamadana’. Giving up the body fighting in the 
battleground with the desire for ‘Svarga’, offering one’s life into 
Ganga, etc, with a desire to attain ‘Kailasa’ and spending a lot of 
money in sacrifices with a desire to enjoy the pleasures of ‘Svarga’ 

- these three forms of Dehadana, Pranadana and Arthadana 

constitute Sopadhikadana. Although these indicate great 
amount of courage and spirit of renunciation, these are not 
conducive to Mukti, which consists in the total cessation of 
transmigration. Hence those who are engaged in Sakamakarma 
(dana) of any type, are considered as short-sighted persons: 
“^Tfmti jf&raf HcK^fcIHlgcT: I ^ HWWTddlRd: 11 WI- 

*FT-=b49>dU4IHJ 1*4114^^ ’ttfapfafcT UfcT I1 ’ttf%l4u*l=k1Hi 
WTfd%Wbl °4cHHI4lfa=bl <gfe wrl T I l”(Bhag. G., 2. 42-44) 

— “Those persons who keep trust in the statements of Veda, 
who argue that there is nothing beyond (what is taught by) them, 
who are full of desires, who keep ‘Svarga’(heaven) as their 
summum bonum and who speak in favour of getting enjoyment 
and wealth with a language which is flowery (pleasing), which 
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promises the fruits of deeds consequent on birth and which 
mentions the abundance of special rites, are, indeed, dull-witted. 
In the case of those who are deeply interested in enjoyments and 
wealth and whose minds are carried away by that interest 
(prasakti), they cannot have a determined mind in meditation. 
Since they do not have such a mind, they do everything including 
the worship of gods only with the aim of fulfilling a desire”. 

^ rpjfsfq nor#” (‘Even a dull man does not proceed 
to do anything without a purpose in mind’)- this is the policy of 
such a situation as “34Tf4 34 ^ W( 341 ft ^ W(l” 

(Bhaj.8) — “Again the birth and again the death; again the 
sleeping in the mother’s womb”. Hence, those who aspire for 
liberation, do not have interest in Sopadhikadana. 

c'Mirs'MI-3EI RRBlfrT— 

Then the author defines Nirupadhidanasthala — 




I \6? 11 


That Dana which is free from any association with a 
desire for reward and which is made with the idea of 
dedicating to the Lord (Siva), is said to be ‘Nirupadhikadana’ 
by those who are experts in Dana. (82) 


cU\isU \— 






:\\6R II 


That Dana which is without the desire for any petty 
reward and which is made with the desire of dedicating it to 
the Lord (Siva), is said to be ‘Nirupadhikadana’ by those who 
are aware of the nature of the principle of Dana. (82) 

Notes: ‘Nirupadhikadana’ is otherwise known as ‘Niskama- 
dana’. Bhag.G. teaches this in terms of ‘Niskamakarma’: 

1 nr ^4^3^ % ^<*44)4^111” (2.47) — 
“Your right lies in doing your duty, but not in the rewards. Do 
not have the motive of reward in doing your duty. Let there no 






inclination towards inaction”. Whatever duty we may perform, 
whether it is ‘Dhyana’ or ‘Puja’, doing and completing it are 
within our right. He who is desirous of liberation, performs his 
duty without any desire for a reward. He attains liberation 
because such a duty leads him to it. He should always do his duty 
with a pure heart in a sense of dedication to the Lord. S.S. goes 
a step further and states about another kind of Dana called 
‘Sahajadana’ in which the ‘triputf of the giver, the recipient and 
the object given (datr, adatr and deya) are lost sight of. See the 
nature of that Dana in the next stanza. 


c-UKsdl- 


The author speaks of Sahajadanasthala — 


I 

rt \6 3 I I 

That Dana which is given with the notion that the 
recipient, the giver and the object given are Siva and with 
the idea that one’s self is not the doer, is Sahajadana. (83) 



o4Ksdl- 


3TTcTT:^W- 


37^1 Wftcqsf: 11 "#RTT 

mRcIK R Rr^T ^ RfafT ftf^T ’ flrT %TTWcE^rq|MsbH - 


That Dana which is given thinking that the recipient, 
the giver and the object given are Siva and assuming that 
one’s self is not the giver, is Sahajadana. The secret of the 
starting stage in the form of Pindasthala in accordance 
with the Svetasvatara statement, viz, “Bhokta bhojyam, 
etc”meaning “with the conception of the enjoyer, the object 
of enjoyment and the impeller, all that is told about Brahman 
is that it is threefold”, is to be understood also in the 
Sahajadanasthala which happens to be concluding stage 
(of Bhaktasthala). (83) 
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Notes: The stand of‘Sahajadanin’ is that he is not the giver 
and that the giver who is himself, the recipient and the object 
given are Siva. It is that Dana in which the ‘triputf of the ‘datr’, 
adatr and ‘deya’does not exist. Everything belongs to Siva— 
(Isa. U.,1); everything is Siva— 

(Chand. U., 3.14.1). When there is such a notion of ‘oneness’, 
who gives to whom and what? The action of “Dana” becomes so 
natural as the right hand giving its own object to the left hand or 
the vice versa. The lofty conception is here in the form of “data 
bhokta deyam ca svayam Sivah”. The notion of oneness 
exhibited here is like the notion of ‘who should know whom 
and what’ in a state where the ‘triputf of the knower, the 
known, and the knowlege is completely absent. The Sve. U. says 
that the ‘triputf of the Bhoktr, Bhojya and Preritr is Brahman 
— "’fcRTT ??*TTfV’ (1.12). 

cdltsdl— f% — 

Which of these is the best? The answer is given here— 




II 6 s * I I 


Sahajadana is excellent. It is the best among the best 
of all Danas. It brings to all men the knowledge of Siva 
which in return removes their disease in the form of 
transmigration. (84) 


cdltsdl—■ 




MdFHrdN: IIdX I I 


‘Sahajadana’ is the best among the best Danas; it is 
excellent in the sense that it is superior (to every Dana). 
How is that? It is said that it gives the knowledge of identity 
of one’s self with Siva, which happens to be the cure of the 
great disease of the nature of birth and death. (84) 
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Notes: Through the lofty feeling that the giver, the recipient 
and the object given are Siva (“^RlT’ttW^N wtf^M:”), the devotee 
gets a firm knowledge of Siva as his Self. He discovers and 
visualises Siva both within and without. It is this realisation that 
acts as the medicine for the great disease in the form of 
transmigration. Thus through Sahajadana, the devotee realises 
Siva in his Self. 


cdlts^ll- 43 TjTfvl^Tr 

^0441$— 


4t|F|c| 


If it is asked as to whether that Dana alone which is 
given to the Guru, the Linga and Jangama, is Sahaja, the 
answer is given here— 


TRFF4T rl^fq PdG4M Id.b 11 

If even a little is given with devotion to Siva and to any 
devotee of Siva, even that is well known as the best 
Sahajadana. (85) 


cdltsdl— fwi 



fwi 





4HpHc4?f:lldMI 


‘To Siva’ means ‘to Siva in the form of Sthavaralinga 
(Linga installed in temples) which is other than the Istalinga’. 
The donation of field, etc., to that form of Siva and that 
given to the devotees of Siva other than the viraktas, i.e., 
those who have renounced wordly attachments, are also 
Sahajadana. (85) 

Notes: Even a little ‘Dana’that is made to Siva or the 
devotees of Siva with devotion, is regarded as Sahajadana. The 
best form of Dana is ‘self-surrender’ (atmarpana) to Siva. This is 
Sahajadana par excellance. It is ‘samastidana’ of the body, mind 
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and money which is looked upon as Siva. Through this ‘atmarpana’ 
or ‘sarvarpana’ the devotee looks upon his Self as Siva, who it 
truly is. This is the truth which is taught in the following 
Upanisadic statement which occurs in Katha U. (2.23) and 
Mund. U. (3.2.3):‘NmicHI I 

ffa 3tnTT Rttjujcl — ‘This Atman is not realised 

through discourses, nor through intelligence nor through wide 
scholarship. Whomsoever it chooses, it is realised by him only; 
Atman reveals itself to him.’ 


cdKsdl-3T2T 


Then the author speaks of the reward of that Dana— 






II I 


Whatever reward that accrues by making a donation 
of a thousand golden coins to a deserving person, the same 
reward accrues by offering a single flower to Siva. (86) 


5J1M— \C $ 11 It is clear. (86) 






fcl: 


How is that? An answer to this is given to the effect 
that it is so because Siva is the worthiest recipient by virtue 
of his being the Guru of the universe (Jagadguru) as he is 
the treasure of all lores according to the Sruti statement 
“Isanah sarvavidyanam”, which means that ‘he is the lord 
of all lores’— 


1?^ TT XfT^ 



I 



'Jltrn I4V9 I I 






Siva who is the treasure of all lores and who is the Guru, 
is the worthiest receipient. Whatever little that is given to 
him would be of infinite reward. (87) 

c^Ksdl-Ttqj-MddSN:— PdT' 7M 44 et I - 

TT I 71^4 Pddld 11 6 V9 II 

This is another meaning — Siva is the worthiest 
recipient. Besides the Guru is the worthiest recipient as he 
is the treasure of all lores. What is given to him, i.e., to Siva, 
to the Guru, would be of infinite reward. (87) 

Notes: tJcffadHIT,” (Tai. A., 7.47) 


cU\lsU\ - 



Similarly it is said that what is given to the Sivayogin is 
also such— 





I 



d^H MK+tlfsifojJTJ 1 6 6 I I 


The Sivayogin, who is the ocean of the knowledge of 
Siva, is actually Siva himself. Whatever ‘Dana’ that is given 
to him, is of the highest reward. (88) 


(c*TTo) 




:\\66 II 


‘Paramarthikam’ (the best one) means that ‘it is the 
Sahajadana which brings limitless reward.’ (88) 

Notes: Siva is the lord of all lores and the Sivayogin is the 
ocean of Saiva knowledge. Thus the Sivayogin is Siva himself. 


cdKsdl— m 



Then the author brings out the greatness of the Siva¬ 
yogin— 

mm ngNM Ticfai ^ w *4rui i 
d-WNlPkl TT VIUsikMUd: \\ 6 ^\\ 



476 


WTS 


The Sivayogin is highly worthy recipient among the 
recipients in the context of the act of Dana. Hence, there is 
no one superior to him in being a worthy recipeint. This is 
what the Sastras say. (89) 


oilHsill- 


Wt •yrM4l u li fwM 

f: Hl*d)cd*f: I \6 \ 11 


In the case of doing Dana, i.e., in respect of the action 
of doing Dana, the Sivayogin is the worthiest recipient 
among all the worthy recipients. Hence, in the opinion of 
Sastras no one is worthier than him. 

Notes: The Sivayogin is the worthiest among the worthy 
recipients of Dana, because he is engaged in doing good to the 
people and Siva is in favour of doing good to the Sivayogin: 
l” (Candra J.A., 4.35). 

cdltsdl- m dfvH'bvIHI^— 

Then the author speaks of the reward of doing Dana 
to him (Jangama)— 


VIMM ftlcMini} | 




ll^o || 


What reward one gets by offering a mouthful of food 
to the Sivayogin who is tranquil, it is not got even by 
performing thousands of crores of sacrifices. (90) 


cdltsdl— 


f: I f^Tg- || 


‘Biksamatra’ (a little alms) means ‘a mouthful of food.’ 
The rest is clear. (90) 

HUM- — 

How is that? The answer is given here— 







cRHT I 1^ II 

When the Sivayogin is satisfied, Siva is satisfied. 
Through the satisfaction of Siva, the entire world of the 
movable and the immovable, which is pervaded by him, 
becomes satisfied. (91) 


cmrsm— ‘'HTfd” ?fd: ^TRIT- 
I^MccildThiMI r^ld^Jkil dTjAdi # 


\:W%\ M 


According to the Sruti statement, viz., “Brahmavid 
brahmaiva bhavati”, which means that ‘the knower of 
Brahman becomes Brahman himself’, the Sivayogin is 
actually of the nature of Siva. Hence through his satisfaction, 
Siva becomes satisfied. Then according to another Sruti 
statement, viz., “Sarvo vai rudrah”, which means that ‘all 
this is Rudra’, through Siva’s satisfaction the world which 
is one with him, becomes satisfied. (91) 

Notes: — This Sruti statement is not 

traceable to any Upanisad, is found in Mund. U. in this form: 

(3.2.9.). Tai. U. (2.1) says: “s^hKIHlRl (the 
knower of Brahman attains the Supreme, i.e., Brahman). 
Attaining Brahman is not different from becoming Brahman. 
It consists in the realisation that one’s Self is Brahman . 

On this ground the Sivayogin is Siva himself. Hence the 
satisfaction of the Sivayogin is in turn the satisfaction of Siva. 
Through Siva’s satisfaction, the entire world is satisfied because 
all this world is Rudra (Siva)— ‘Traf ^ ^:” (Ma. Na. U., 13.2). 
This idea is found in <siRr^<i W” (Chand. U., 3.14.1). Hence the 
reward of Dana made to a Sivayogin excels the reward acquired 
through the performance of thousands of crores of sacrifices. 


cdlMI— 
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Hence, it is said here that the Sivayogin should be made 
satisfied through all efforts— 

wrm %T%qTftr^4nni 

: fvw4)pH: 11^? 11 

Hence with all efforts and by any kind of action, the 
devotee should always satisfy the Sivayogin with food, 
etc. (92) 


c-UKsdl- 


kll^ II 


With all efforts and by one or the other action, the 
devotee should always satisfy the Sivayogin with food, 
water, etc. (92) 


cilUsill- 


1: ^THTTf^T 


— 


Then it is said that he who is efficient in Sahajadana 
to the worthy recipients of the aforesaid nature, is Siva 
himself— 


WTTI II 

That giver (Sahajadanin), everything of whom has been 
surrendered to the Supreme which is characterised by 
adjunctless intelligence and highest bliss, is, indeed, Siva 
himself. (93) 

c-MI-MI— u| I rH'fH Wfltft 

WT ftlWFTFT mkl^Mlui^M 314^ ^ 3RM 'HHP4d *1^ 31 


That Sahajadanin, everything of whom such as the body, 
wealth and life, has been surrendered to Parasiva Brahman 
who is of the nature of Guru, Linga and Jangama and who 
is of the nature of complete existence, intelligence and bliss, 
is himself Siva. (93) 


Notes: The highest form of Sahajadana is ‘atma-samarpana’ 
(sarvasamarpana). See notes under 9.85 above. 



It is said by a stanza in Vrtta metre that the devotee of 
Siva who is a Sahajadanin endowed with all the aforesaid 
practices, would attain to the status of the Mahesvara— 



The devotee who is absorbed in all the aforesaid 
practices doing always the Sahajadana and whose mind is 
averse to the wealth of Brahman, etc., would attain to the 
status of a Mahesvara. (94) 

Here ends the ninth chapter dealing with 
Bhaktamargakriyasthala, etc., coming under Bhaktasthala 
in the Srisiddhantasikhamani written by Sivayogin 
who is endowed with the experience of Brahman realised 
through the path of Satsthala. (9) 


SUM-3T$ri 43 4 I 3'TSr^l^fTTPff fcTs^TT— 
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oiiHswui im: vfr&k: mm: i /? // 


Since the meaning of the words is clear, the import is 
here written— Having offered the body, material and 
fields to the Guru, the Linga and the Jangama, having taken 
(spiritual)birth in the hand-lotus of the Guru and having 
nourished his body with the Padodaka and the Prasada of 
the Jangama and the Linga (Deva), the devotee of Siva 
who aspires for union with the Mahalinga, should become 
known as Mahesvara by following the practices of the 
Mahesvarasthala. (94) 

Three Danasthalas end. 

Here ends the ninth chapter in the commentaiy on 
Srisiddhantasikhamani called Tattvapradipika written by 
Sri Maritontadaiya who is foremost among 
the scholars in Grammar, Mimamsa and Nyaya. (9) 


• •• 



5IMT— 3T?T #^ph 1 lft- 

1*«ftl — 

Then after the exposition of the Bhaktasthala, Agastya 
asks Sri Renuka— 

3FT^T 3^TET— 

*RF=TWT THTT^mt ^TT WTO I 

c[T Wt TTT%^Tt I? II 

Agastya asked— 

O Lord of Ganas (devotees of Siva), Bhaktasthala is 
expounded by you. By what special practices the Bhakta 
would become Mahesvara. (1) 

cqKs'Mi— *R?T: Rn'H'KI: 3TRK'H<Hc'M 5 4 ; :, 

^llRRl H^TT?f:IU II 

‘Bhakta’ means the Sivabhakta. By what special duties, 
i.e., by what special practices the Bhakta would become 
Mahesvara? (1) 

^TTeT— 

^ fTOIrT: felcMdK: I 

Wt JTTl^T: TJpT: II? 11 
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Renuka said— 

The Bhakta who is adept in Sahajadana itself, who is 
devoted to Siva and who is averse to the positions of 
Brahman, etc., is regarded as Mahesvara. (2) 

Notes : Sahajadana is a mark of intense renunciation 
(paramavairagya). The devotee who is adept in Sahajadana is 
the one who perceives Siva in everything. Whatever he does is 
the worship of Siva. The attitude of the Mahesvara can be best 
represented by what Sankara says as 

(Sivamanasapujastotra,4). Hence he is ‘sivatatpara’ in 
the highest sense of the term. 

cdltsdl— — 

The same idea is made clear — 


%icki4dji 'j^chr^rnhcrm i 


TTT%^JT: iftcRTt 



When there is the enhancement of devotion due to 
the depth of renunciation, then the devotee with firm 
discrimination is called the Mahesvara. (3) 

STTW— '44%: f^l^fTct: 

J lkc|IR *R1 4^4^ 44% '4%4 ( 441 44% 

f%I%4%4>4T\ ftNfr^dfdrqifHrqci^fcjcjcpciH^ f%4'444T 4h%K 
%4 %44 11? 11 


‘Of devotion’ means ‘of devotion towards Siva’. 
‘Samutkarsa’ (enhancement) means ‘proper intensity’. 
‘The depth of renunciation’ means ‘the greatness of 
renunciation’. ‘When’ refers to that time when it (i.e., the 
intensity of devotion towards Siva due to the depth of 
renunciation) occurs. Then, at that time, the devotee of 
Siva who is endowed with firm discrimination, i.e., firm 


discrimination between what is eternal and what is non¬ 
eternal, is called Mahesvara. (3) 

Notes : Suks. A. defines Mahesvara as “uRmthhci' 

W4T: 4R:”— “He whose mind is pure is regarded as Mahesvara”. 
The experience derived from the devotional practices in the 
Bhaktasthala gives full confidence in the efficacy of Lingapuja 
and enchances the depth of devotion which in turn removes all 
the doubts and misgivings from the mind and makes it pure. 
This purity characterises the Mahesvarasthala. Three factors 
contribute to that; they are — (i) intensity of devotion, (ii) depth 
of renunciation and (iii) firm discrimination. 

cdltsdl— Thrift ^S^RT^Rl: #4 f%f4444 dRdbhR- 
4lf4 — 

If it is asked as to whether there are any sub-Sthalas 
of this (Mahesvarasthala) also, the answer is given by way 
of teaching its sub-Sthalas — 

44: WH I* 11 

I m II 

•McJjmPhI-MU f?TcJ4=r f?TcW44%t: I 
IicT 4crf%% iftcRT TTTIWIITWR 11$ I I 

I shall tell about the (sub-Sthalas of) Mahesvara¬ 
sthala as told by Siva long ago: I. Mahesvaraprasamsa- 
sthala, 2. Linganistasthala, 3. Purvasrayanirasanasthala, 
4. Advaitanirasanasthala, 5. Ahvananirasanasthala, 6. Asta- 
murtinirasanasthala 7. Sarvagatvanirasanasthala, 8. Siva- 
jaganmayasthala and 9. Bhaktadehikalingasthala. Thus the 
great Mahesvarasthala is said to be nine-fold, i.e., of nine 
sub-Sthalas. (4-6) 
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mR^4S 


*nwn — 371 f^r w FTtTORRFfc 

I 3Ih) RltsjTTTOTRFrFI^ 7T7T: TO 7TTOFTO 
fcrl^TWRFrF^ 7RTOTO TOIT TRTOTO\3lf7T- 

fTOFRW^ TmfHfTOTTORR, ^H^<H^^R?Pl<'HH'H'!^Rr f l ( 
3ERE RfWTOTRER; 3ERE ftlTORRTORR, 3EI TOR- 
ja ^FgFT TOI1TOT TOIT ^cqHqjq-ri E^HFi 
E F RWMlGcbRrMdfHRl TjfTOEId 3MTR^f?^R^HRRT- 
hl^HpKRH EEjgfEdfolE ^flfSEETE: TORT:, ftTEfTOERT- 
fciO^lRRl, TOTTfh f?TTOE 35fTTOTORT^FT E ETOTOTHcT did-PH, 
fERJ mRihRiRkI'NI^ ^TOI^H T RPhddlid TlfETOETE 

idfEETOT: 11*-^ 11 


I shall tell you about the sub-Sthalas of Mahesvara- 
sthala as told by Siva long ago, at very ancient times. Listen 
to it. This is to be understood. The first one is Mahesvara- 
prasamsasthala. Then, therafter, there is Linganisthasthala. 
After that there is Purvasrayanirasanasthala. Then follows 
Advaitanirasanasthala. Thereafter Ahvananirasanasthala 
comes. Then there is Astamurtinirasanasthala. After that 
comes Sarvagatvanirasanasthala. Then comes Sivajagan- 
mayasthala and then there is Bhaktadehikalingasthala. 
Thus the great Mahesvarasthala is ninefold, i.e., consisting 
of nine sub-Sthalas. So it is said. Here through the 
statement that ‘I shall tell as told by Sambhu long ago’, it is 
indicated that there is nothing concocted in what is told and 
in what is to be told. The view of some persons that it is 
proper to speak of Ahvananirasanasthala after Astamurti¬ 
nirasanasthala, is rejected, because it would be against the 
order set by Siva. Yet it is not said that ‘ahvana’ (invocation 
or summoning) is not possible because of Siva’s pervasive¬ 
ness, but it is said that ‘ahvana’ is not possible because it 
goes against the very trust that is associated with the 


concept of one’s own Istalinga. Hence, there is no scope 
for any doubt. (4-6) 

Notes : — This quarter of the sixth stanza 

is taken as containing reference to two sub-Sthalas of the 
Mahesvarasthala called Sivajaganmayasthala and Bhakta- 
dehikalingasthala. The quarter in question literally means that 
both Siva and Bhakta are Siva. It is possible to understand how 
‘Sivatva of Bhakta’ can lead to the conception of ‘Bhakta- 
dehikalingatva’. But it is difficult to understand how ‘Sivatva 
of Siva’ can lead to the conception of ‘Sivajaganmayatva’. 
Sri M. L. Naganna has kept the reading ‘Reid and 

given and P rft^FcT dsifw in brackets. 

It is not possible to say whether the two readings in brackets 
have any manuscript basis or not because the manuscript 
materials used by Sri M. L. Naganna are not known. In the 
edition of Sri Siddhantasikhamani with Ujjinlsa’s Kannada 
commentary in Kannada script (Ed. Sri G. G. Manjunathan, 
Pub. by Kannada Sahitya Parisat Bangalore, 1998), the reading 
is ‘fueled This seems to be correct reading which 

is missing in other editions. This is the reading found in 
Sri Kashinatha Sastrin’s edition in Kannada script with this 
change in order of words as Pwhw'mV. Both these readings 

are apt to give rise to the names of two Sthalas, viz., Siva¬ 
jaganmayasthala and Bhaktadehikalingasthala. 

c4Ks4l- 3EirTOTTOTOT RRETOETOETT ERFT 3JE- 

rnfroqn; — 

Then, it is said (by Renuka) that he would tell him 
about the nature of its sub-ordinate Sthalas in their due 
order and that the sage should listen to what is said — 

3TTfeT: Wmt ^ R^PTOI 

TOTTft^T TOHTT ^RTT ^ IIV 9 11 

I shall tell you in due order from the beginning the 
definitions of the different Sthalas of Mahesvarasthala. O 
Sage, you should listen to them with an attentive mind. (7) 
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cuusui — MV? n 


It is clear. (7) 


3TST RimWT7TT7«I7R — ( ^) 

smgm — 3u i H7wr4 

71 % jppJT ^RT RJRg ll” ffrT ^rTT^RTf^Rf^ 


Mahesvaraprasamsasthala —(16) 

Here in accordance with the Svetasvatarasruti state¬ 
ment, viz., “ Visvadhiko rudro maharsih, etc.”, which means 
‘Rudra, the great sage, is greater than the Universe; 
he gave birth to Hiranyagarbha before creation; let him 
associate us with an auspicious intellect’, the author depicts 
in detail the nature of Mahesvara starting with the praise 
of Mahesvara in seven stanzas— 


feRT ff^: 7T t 7JJTT; I \6 11 

He whose mind is firm in its faith that Rudra is greater 
than everyone and that he is the doer of favour to all, is 
indeed regarded as the Mahesvara. (8) 


RKsdl- 


Ru14ircir” 


IUII 


^hHctlRRt^ljMlScb: 7^1: Trq 7^ T 

TgK:, TTTm 


Rudra is the doer of favour to the universe consisting of 
all gods, demons, etc. Rudra here is the same Rudra who is 
well known in the Srutis as “Eka eva rudro” etc., which means 
“One and only one is Rudra; there is no second to him.” He 
is ‘visvadhika’ (greater than the world) in the sense that he 


mRu^cjs 


"44^1^ el H VI 
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is greater than Narayana who is well known as ‘Visva’ in 
the Sruti statement ‘Visvam narayanam harim” (the universe 
is Narayana, the Hari). He whose mind is firm in this, is 
regarded as Mahesvara. (8). 

Notes : ^ n#: I — This begins with 

HWWW” (Sve.U., 3.4). ^ (Sve. U. 3.2) — the 

reading therein is 1; T ^dl<41<4 I’ WW (Ma.Na.U., 

13.1).‘In reply to the question of gods as to who he was, Rudra 
said — WTTO c[?#T ^ 4T^T: oqRlR=W sfh” 

(Atha. Siras. U., 1-2) — “I alone existed before creation, I am 
existing (now) and I will exist (in future); there is no one other 
than me.” 

RKsdl- 3R “T ^RTT” ?fd fR?f- 



Following the meaning of the Sruti statement, viz., 
“Na tatsamascabhyadhikasca drsyate” (none is found as 
equal to him or greater than him), the author speaks of the 
nature of the Mahesvara — 





W^RT 7ft 7T ^ -q i TTT%^TTf^TSr: 11^ I I 


He who does not tolerate any statement equating the 
Great Mahesvara, who is pure, with Brahman and others, 
who are full of impurity, is indeed the one who deserves 
the name of Mahesvara. (9) 




“Wm 3 Tf^iVld: 71%72I 




^ 7h?%, 71 


El|%17T7R I U II 
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According to the Sruti statement “Brahmavisnu, etc.”, 
which means “Brahman, Visnu and Rudra are born, 
Brahman etc., are endowed with impurity as they are 
tormented by birth and death. But Siva who is the cause 
of all these is unborn and hence, is free from impurity, as 
the Sruti statement “Na karanam” goes. As the Sruti 
statement, “Karanam tu dhyeyah, etc.” which means “That 
karana (the cause) should be meditated upon; it is 
endowed with all wealth; it is the Lord of all; it is the 
Sambhu residing in the sky”, further goes, he who does not 
tolerate the statement equating it with them (Brahman, 
etc.), is the Mahesvara. (9) 

Notes : “4 ^Tcf —” This statement comes 

as a part of the following Sruti statement: TOT to! 4OT ^ felt 

TOOT 11 

4 OT 4 TOT fofUJ 4TOT TOWlfWlM 

4 ^OT ^ifsrofTOT 4 ^ifW: 1 1” (Sve. U., 6.8-9) — “Brahman does 
not have a body which is in the form of an effect (karya) and 
inner senses and external senses which are instruments of 
knowledge (karana); nobody is seen equal to him and superior 
to him. His Supreme Sakti is heard to be manifold; she is in 
the form of Jnanasakti, Balasakti (Icchasakti) and Kriyasakti. 
He has no one as his lord, no one as his ruler and nothing as 
his identifying sign. He is the cause of all and the overlord of 
the presiding deities of (all) instruments of knowledge. No one 
is his father and no one is his master”. There is no possibility 
of anybody being equal to Parasivabrahman. It is impossible 
to find anybody surpassing him. This is the foundation of 
Mahesvara’s faith. He can never tolerate any comparison 
with Parasivabrahman or any statement of equality with him. 

(Atha. Sikh., 3.4); (Atha. 

Sikh., 3.4). 
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rf^T ym 7^5 ^7^ *frc?Tir ^ ^IdsfldPf 




Then the author reveals the nature of Mahesvara by 
remembering the meaning of the Isanamantra, viz, “Isanah 
sarvavidyanam, etc.”, which means that “He is the master 
of all lores (Vedas, Agamas, etc.,) and the lord of all 
beings; he is the overlord of the creator Brahman and the 
controller of all this Brahman’s creation; he is the Para- 
brahman; let him be auspicious to me; he is the Sadasiva 
of the nature of Om” and the meaning of the statement 
of the Bhagavadglta, viz., “Isvarah sarvabhutanam, etc.”, 
which means that “O Arjuna, the Lord resides in the hearts 
of all beings and makes all of them to revolve through his 
Mayasakti as if they are caught in a machine; O scion of 
Bharata dynasty, surrender yourself to him with all your 
dispositions” — 


iH JT: TT^TTHT ^ifaPd I 



tfeRTt TJJrT: ll^o || 


The devotee (Bhakta) who is attached to Siva with 
the firm conviction that he is the Great Lord of all the 
beings such as Brahman, etc., is regarded as the 
Mahesvara. (10) 


cdlG4l- 




H%%KI4rl<=Kl) ffrl : 11 1 ° 11 


‘Brahma, etc.’, means ‘the four-faced creator Brahman, 
etc.’ ‘All the beings’ means ‘all kinds of beings such as 
Brahman, etc.’ Of all those beings such as birds and 
animals, he is the Lord, the Great Overlord, who inspires 
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all of them; he alone is the Supreme Lord. The devotee, 
i.e., the devotee of Siva who is deeply attached to him with 
such a firm conviction, is regarded as the Mahesvara. (10) 

Notes : “f?TFT: -yofRtini ^iR” — One of the Pancabrahma- 
mantras (Ma.Na. U., 10.8). (Bhag. G. 18.61). 

The same idea is contained in the following Sruti statement : 
“ir^r ^cT; ^cf^IWUcHI I ^idlRldW: Wit 

%TI Rpfw 11” (Sve.U., 6.11) — “He is one without a second, 
who shines, who resides in all beings, who is all-pervasive, who 
is the inner soul of all the beings, who is the presiding deity of 
the fund of Karman of all beings, who is the controller of all 
beings, who is the witness of all, who is endowed with conscious¬ 
ness, who is all alone and who is without attributes”. All the 
beings including Brahman, etc., are regarded as ‘Pasus’ while 
Siva is their ‘Pad’; Karman, Mala, etc., are the ‘Pasas’ 
that bind the ‘Pasus’: “unRwwfat mR^RRii: i ftra: mRiRRi 
FR cT: W: ^RhctiiRv^hJ I (Suks.A., kri.pa., 5.20). In other words the 
Pasus are the enjoyers of pleasures and sorrows (Bhoktarah) 
consequent on their ‘Karma’; the Pasas are objects of enjoyment 
(Bhogyani) and Siva is the impeller (Preraka). These are the 
three forms of Brahman (Siva) - ilRaR ^ tt^T 

hfsRt gn^Hcic^l l” (Sve. U., 1.12). The firm conviction of the 
Mahesvara is that Siva is the Lord of the lores and all beings 
and that everything in this world is Siva. It is this firm conviction 
that is fundamental to the Mahesvara. His ‘Nisthabhakti’ is 
rooted in this conviction. 

cmrsm— 3RT Pd3 ^RRiq ?Rl 'JiMiRi 

Then the author says in two stanzas that Siva alone is 
the giver of liberation and that he who knows it is the 
Mahesvara — 

*Tt%T TTHHH Wl 


3HlR^ckf) ^Jldl^ch TTp TT%^JT: I 

^ TT t TJpT: 11^? II 

The net-work of gods such as Brahman, etc., which is 
ever infatuated by Mayasakti and which is endowed with 
the states of waning and waxing, is incapable of conferring 
liberation. (11) He who knows that Mahesvara, who is free 
from bondage from beginningless times, is alone the giver 
of liberation, is regarded as the Mahesvara. (12) 

cilllsdl- 'jHHHGIlRl^H W~ 

R|k u dlR<Wl4|cb pR-d< Bmr 

Hirdd^3PN)fKt 'H’^RrKI^ ^ 3TWP^3PT l # : i;i 

Pt cd^cpjl Nwqq^jijj^ q ^ u| q| ^ ^ 

^ Tsb *T ^TH: ¥ 

f?TC:MRH<£M<^%K W ^RRiq^Rl fRl *Tt ^ 

'JlMlRl ^ Blt&K ?Rl ^pf: 11 II 

‘That which is endowed with the states of waning and 
waxing’ means ‘that which is associated with the excess of 
birth and death’. This is an adjective of ‘the host of gods 
such as Brahman, Visnu, etc.’ This host is ever infatuated 
or blinded by the Maya, i.e., the Mayasakti’ which is the 
corresponding synonym of Paramesvara’s freedom. Such 
a host is incapable of or unable for extending liberation 
which is of two kinds as higher and lower. The Bhagavan 
(Lord) who is endowed with sixfold divine faculties, is the 
Mahesvara, he is endowed with liberation from beginning¬ 
less times, i.e., he is ever free from bondage. He is the 
Supreme Lord (Paramesvara) who is well known as 
eulogised in the statement of Atharvasira Upanisad, 
meaning “That Brahman, who is the only one, who is the 
one and only Rudra, who is the Lord, who is the Bhagavan, 
etc.”; “He is the Supreme Brahman, who is the Great 
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Lord and who is the Great God.” Such a Paramesvara is 
alone the giver of liberation, i.e., the higher and the lower 
liberation. He who knows this is indeed regarded as the 
Mahesvara. (11-12) 

Notes: Bhagavan - One who is endowed with divine faculties 
(affluences). ‘Bhaga’ means ‘divine affluence’. The Sanskrit 
commentator and Ujjinlsa (Kannada commentator) have 
explained it as i.e., one endowed with sixfold 

divine affluences. The sixfold divine affluences (bhaga-s) are 
lordship (aisvarya), knowledge (Omniscience-sarvajnatva), glory 
(yasas, srlh), renunciation (vairagya) and Dharma- tlWT 

11” (quoted in his Kannada 
Samskrta, Sabdakosa by Cakravarti Srinivasa Gopalacarya, 
Vol.5, p.2042 pub. Bangalore Press, Bangalore, 2007). 

(Amara. 3.183); 

(Atha. Siras. U., 44). Such Bhagavan Siva alone is the giver of 
liberation (muktida). This is supported by the Kai. U., 9 — “tn3°T 

W 14*^4 ||”-“He is 
all this, all that which was in the past, all that which will be in 
future and all that which is eternal. Knowing him one transgresses 
death (transmigration) and there is no way other than this for 
liberation”. Brahman, Visnu, etc., on the other hand, are 
themselves caught in the net of transmigration due to the 
infatuation created by the Mayasakti of Siva. Those who are 
themselves bound cannot remove the bondage of others. Siva 
who is ever free from bondage can alone remove the bondage of 
others. He who knows this and who fixes his devotion in the 
Mahesvara is the Mahesvara. 

omts’Ml— 3T?T quiet'lll(ttl i?I<4Modest) 

Then the author says in two stanzas that he who 
thinks the overlordship of Brahman, etc., as similar to a 
straw of grass and who is engrossed in the bliss of Siva, is 
Viramahesvara — 


^U|d4^ dUnie^IT: Wl 1^ II 

PvicIM^ 1^11 

The Viramahesvara always considers with reason the 
affluences of Brahman, Visnu, etc., which are subject to 
waning and waxing, as similar to a straw of grass. (13) The 
Viramahesvara is indeed indifferent towards the small bit 
of pleasure arising from the objects of senses such as 
sound, touch, etc., and is full of longing for the bliss of 
Siva. (14) 

cdKsdl—PumiRl^H 

fWfTclt 3 tTh cdpHfcl ^JT ^THlfcTI TWci; 

fTIPp?: 

Plo^tsl 4t^n=bM: 11 

The Viramahesvara who is a devotee of Siva always 
considers or knows the wealth of Brahman, Visnu, etc., 
which is subject to excessive loss as equal to a straw of grass 
with reason, i.e., with his idea that it is not eternal. Hence, 
the Viramahesvara who is not interested in the small bit 
of happiness, i.e., negligible happiness which depends on 
external factors as provided by the objects of senses such 
as sound, touch, etc., and who is deeply engrossed in the 
bliss of Siva which is the eternal bliss. (13-14) 

Notes: The affluences of Brahman, Visnu, etc., depend 
upon the merit acquired by them. When once that merit is 
exhausted their power and position are reduced to naught. 
Mahesvara does not aspire for such affluences. Mahesvara’s 
determination is that Siva alone should be meditated upon as 
he alone extends auspiciousness, by giving up everything else - 
“ftra MPT: n>|cm: (Atha. Sikh. U., 3.4). 
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:11?o ii 


The Viramahesvara is averse to association with 
other’s wives, not interested in other’s wealth, engaged in 
an activity for the sake of Siva, well-versed in Sivagamas, 
endowed with a mind which takes delight in relishing the 
sweetness of Siva’s praise, pure, engaged in collecting the 
evidences to prove the the greatness of Siva, without the 
notion of ‘me and mine’, free from egoism, bereft of the 
cage of afflictions, untouched by the tinge of infatuation, 
bereft of the influence of jealousy, without the mani¬ 
festation of eroticism, free from the agitation due to anger, 
ever endowed with contented heart, engaged in doing good 
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to all beings, busy in the act of averting those who are 
apposed to actions dedicated to Siva, always a close 
associate of those who speak of the greatness of Siva, not 
having any hesitation in giving up his life when some insult 
is caused to Siva, devoted to Siva only and having the 
notion of all as his soul. (15-20) 





‘He who has the net-work of afflictions eradicated’ is 
‘one who has the host of afflications such as Avidya 
removed’. ‘He who has agitation of anger shaken off’ is 
‘one who has the torment of anger removed’. ‘He who is 
devoted to Siva only’ means ‘one who is deeply devoted to 
Sivalinga’. ‘He who has the notion of all as his soul’ means 
’‘one who has the notion of indivisible Selfhood.’ ‘Absence 
of egotism’ means ‘absence of egotism pertaining to the 
individual body, etc., as I and mine.’ The rest is clear. The 
illustrious Virasaiva who is endowed with such attributes 
is the Mahesvara. This is what is meant. Here there is 
change of reading as < pK'K1 c HrNl4:gl c b:’ (in the place of 
'pKWT^NsK:'). (15-20) 

Mahesvaraprasamsasthala ends 

Notes : The five Klesas (afflictions) are Avidya (ignorance), 
Asmita (egoism), Raga (attachment)’ Dvesa (aversion) and 
Abhinivesa (clinging to life and instinctive fear of death). (Yo. 
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Su.2.3). The first one called Avidya is a Klesa and the root cause 
for the other four Klesas. When this is eradicated, the other four 
are automatically eradicated. The VIramahesvara realises the 
existence of Siva in himself and becomes free from Avidya. 
Hence the other Klesas ‘Asmita’, etc., in him are eradicated. 
Association with ‘Mada’(infatuation) is an enemy of spiritual 
progress. When one is possessed of ‘Mada’, one cannot realise 
the nature of Self or the sign of divinity within. 



Linganisthasthala - (17) 

Then the author expounds in nine stanzas the 
Linganistha (firm devotion in the Linga) rendered by this 
Mahesvara — 

3TTT TTTt^H-Wlcki I 

UlUIM^ftT TTTcrt WTT^T favfoti I I? ? 11 


Linganisthasthala which ordains that it (Linganistha) 
should not be abandoned even when the occasion of death 
arises, is prescribed for the Mahesvara.(21) 



That Linganisthasthala should not be abandoned, i.e., 
should not be discarded, even when an occasion of giving 
up one’s life or danger to life dawns. Such a Linganistha- 
sthala is told in the case of the Mahesvara who is engrossed 
in the Sivalinga alone. (21) 
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Notes: ‘Linganistha’ here refers to Nisthabhakti pertaining 
to Istalinga in its second aspect as the Gurulinga. What is Sakti 
in Siva (Linga) is Bhakti in the JIva. The Bhakti in the case of 
Bhakta in Bhaktasthala is called Sraddha Bhakti. It consists in 
the faith about the greatness of Guru, Linga and Jangama and 
about the efficacy of their Padodaka and Prasada in removing 
one’s sins and leading one to Mukti. When this Sraddha Bhakti 
grows in intensity and firmness, it is called Nistha Bhakti. This 
type of devotion is the mark of Mahesvara. The next stanza 
describes the Linganistha of Mahesvara. 


cdKsdl- wm fS WH — 


r ^fcT 


What is the nature of the danger to life? Here in 
accordance with a statement of Sivadharmottara, viz., 
“Bhavet pranaparityagah, etc.,” which means that “one 
should not eat without worshipping Siva (Linga) even when 
one’s life is departing or when one’s head is to be cut off’, 
the author replies — 




II?? II 


Let everything go. Let the head be cut off. Yet the 
Mahesvara does not give up the great vow of Lingapuja or 
the worship of Linga. (22) 


cilKsill— II?? II It is clear. (22) 

Notes: (Siva. Dha. P.). It is this determination 

that amounts to Linganistha. Lingapuja is a great vow. It should 
never be given up. It is a ‘Nityavrata’. Hence it should never 
be discarded under any circumstances. Suks. A says — 4 

Rn^H (kri.pa., 6.53) — “One should not eat without 

worshipping Sadasiva in the form of the Linga.” 
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oMKs'MI- 3RI A 




Then it is said that those who do not eat without 
rendering the worship of Siva, will have the wealth of 
Moksa (liberation) at their disposal like Amalaka on their 
palm (Amalaka = Emblic Myrobalan, Nellikayi in Kannada. 
Avala in Marathi) — 

A TTEmT: I 

M ^ I R 3 II 

Those great men who do not eat without worshipping 
Siva, will have the wealth of Moksa readily at their disposal 
(literally, stationed in their hand). (23) 

STHs^T- AETTiAl <?HfolcTT tAA I 

WlfAppA 'HTfrTI R 3 11 

When it is said that ‘the wealth of Moksa is stationed’ 
it means that ‘it is there at one’s disposal’. This is meant 
to be the fruit of Linganistha. (23) 

Then the author specially explains this idea only in two 
stanzas — 



chlchmAy^lfARj: I 


TTT^TTTtW: 



: 11?* II 


What is the use of other petty duties which procure 
negligible results? It is the duty towards Siva in the form 
of Lingapuja (the worship of Linga) that actually brings 
liberation. (24) 
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cdltsdl- W -At: ftTTFT fd^lAHIrHTI % 

a't-Hi'43r4: j>RAaiAhilA(A: 

fAvR^? f% IlAt^RfAr^A: I R "€ 11 


%lA: ^TT^lMl^lMh: I 
: %lAT#pA: sgs^A: 


The duty towards Sambhu (i.e., Siva) which is of the 
nature of Lingapuja, actually brings liberation. Hence, 
what of (i.e., what is the use of) other duties, i.e., those 
that are other than the Sivalingapuja, which bring only 
negligible fruits and which are thus petty in nature? (24) 

Notes: The devotional activity in the form of Lingapuja 
brings Moksa. All other practices are petty and they bring petty 
results. The worship of the Istalinga is like the holy Ganga 
which serves all purposes including the removal of all sins and 
the bringing of all merits. Other practices are like small ponds 
which are not fit for ablution and other religious rites. The 
Lingapuja actually brings emancipation while other petty 
practices have trivial and transitory results. Those who resort 
to the Linga will never experience the painful rebirth; they will 
attain Moksa in due course: “4 A ’JL 41 Phi4 

^ ^ TO Ri^-hiItoT: 11 (Laingya P.). He who is engaged in the 

Linga worship, becomes pure in body, shines like pure crystal 
and gets the lustre of pure gold: I 

^[4^1 ^ TO: 11” (source mentioned as Sivagama; 

source not known; quoted by N.R. Karibasavasastrin in his 
Kannada commentary). Whether he is a scholar, whether he is 
a Brahmana or somebody else, he who is dedicated to the 
worship of Sivalinga, is indeed as worthy of respect as is Siva: 

TO qf^dl 4lfq sll*l u il I fa4fatfl4HirH<*J: 13 cTO: II” 

(Sivadharmottara quoted by N. R. Karibhasava Sastrin in his 
Kannada commentary). He who is singularly devoted to 
Sivalinga with his mind full of concentration and everything 
of whom is merged in Siva, is undoubtedly Siva: UTOT 

RT5[f^TOTTO: I fat fa=T ^ WT: 11" (Skanda P., quoted 

by N.R. Karibasavasastrin in his Kannada commentary). The 
devotion to knowledge coupled with the practices of Sankaravrata 
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(VIrasaivavrata) in the form of Lingapuja, is sure to lead to 
Moksa (emancipation): “^RfTOT f? W I =n 

^oiciiori'i^) ¥ H ^nfsg^ll” (Ka. A., 2.42). The same idea is 
reflected in: “d^lR4 9fri TTteri (Ka. A. 2.42). Hence 

this Vrata in the form of Lingapuja is the only means to Moksa. 

cill-MI-3RT — 

Then the author tells about the greatness of partaking 
food and drink offered to the Linga — 


^ f| %l l?m I 

Those who nourish themselves with food and water 
offered to the Linga which is duly worshipped, are, indeed, 
the great Mahesvaras. (25) 

oilKsill—ft R m I 


‘Hi’ means ‘well known’; the rest is clear.(25) 

Notes: — duly worshipped, i.e., according to the 

prescriptions (by the Guru), as told regarding a Mahesvara, who 
is a Guruvlra: WWW(I m c4=^cKMIt) 

11” (Suks A. kri. pa., 8. 48) — He who renders the practices 
prescribed by the Guru and who gives up all other practices is 
said to be Guruvlra, i.e., a steadfast devotee of the Gurulinga 
which is connected with the Mahesvarasthala. 


<*JKsdl-3RT — du=b4 u ll 

^TtfrT” ^cTfc^Tltq R=h< u l^«=h fM^fTOT: fM^ — 

Then it is said that those who are deeply devoted to 
the Sivalinga with their three instruments of action (viz., 
mind, speech and body) in accordance with a Sruti 
statement, viz., “Yaddhi manasa dhyayati, etc.,” which 
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means that “whatever that is contemplated in mind, the 
same is expressed in words and the same is rendered into 
action,” are, indeed, Sivas only — 


fw ^fi JR: TRT I 



fmi ^TTpT II? ^ 11 


Those whose mind is firmly fixed always in the 
Sivalinga which is consisting of pure intelligence, in such 
a way as all other ideas are sublated, are, indeed, Sivas. 
There is no doubt about this. (26) 


c^JKsdl- *Rt 


¥?FT^f:IR^ II 


^1 f^TC % 3#^ T 


Those whose mind is deeply devoted to the Sivalinga 
of the nature of pure intelligence in such a way as all other 
ideas are sublated in the sense that all the petty desires 
such as heaven are relinquished, are indeed Sivas, i.e., 
Rudras on the earth. Here, i.e., in this matter, there is no 
doubt. (26) 


Notes: ^ nroi wtnrfh, — (Br. Ja. U. 1.1). TTlff 
= The Istalinga that is granted to the disciple is consisting 
of pure intelligence. It is called ‘Citkala’ or ‘Sambhavl Kala’or 
‘Sivakala’. It is said to pervade the body, life principle and 
Atman (self) and stands out like the drop of oil at the top of 
the pot filled with water. The Kala which burns like Kalagni and 
and which has the lustre equal to a crore lightnings, shines at 
the top like a flame and that is the subtle supreme Kala which 
is of the nature of pure intelligence: TNT l 




ttpM 5 fw TJTRT fagqr wn ^ttti I (Suks. A. kri.pa., 1.122-123). 


That ‘Citkala’ which resides in the disciple is drawn by the Guru 


through the hand placed on the disciple’s head and infused into 
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the Istalinga on the left palm of the disciple. This is the method 
told here: 3TO W ^8FTT ar=mi #f*Rt TO l tTMfro 

l” (Suks. A., kri. pa., 1.124) — “That supreme Kala 
which is subtle and which is revealer of all principles, should be 
duly drawn and infused into the Linga”. Thus the Istalinga 
granted to the disciple is ‘Cinmaya-Sivalinga’. The Mahesvara 
is one who has fixed his mind firmly in the Istalinga which 
is consisting of pure intelligence. The mind can have firm 
concentration on the Linga through ‘drstiyoga’ and can realise 
and worship the Pranalinga and Bhavalinga though intro¬ 
spection provided it controls the thought-waves (Vrttis). It is the 
control of thought-waves in the mind that is yoga: I 

(Yo. Su. 1.2). The five thought-waves of mind (Cittavrttis) are 
Pramana (right knowledge), Viparyaya (wrong knowledge), 
Vikalpa (verbal delusion), Nidra (sleep) and Smrti (memory). 
(Yo. Su., 1.6). Perception, etc., are Pramanas. (Yo. Su., 1.7). 
Whatever our senses perceive is right knowledge. This is 
Pratyaksa (perception). It is right knowledge provided that 
there is no element of delusion (bhrama). Whatever we infer 
from our direct perception is also right knowledge. This is called 
Anumana (Inference). The scriptures which are based on the 
superconscious knowledge obtained by the sages (Rsis, etc.,), 
also constitute right knowledge. They are called Agama (or 
Sabda) (Verbal testimony). There are other Pramanas also. 
The second Vrtti is Viparyaya, which consists in false knowledge, 
as for instance the mistaking of rope for a serpent. (Yo. Su. 1.8). 
The third Vrtti is Vikalpa which arises when words do not 
correspond to reality (Yo. Su., 1.9). A common form of Vikalpa 
is jumping to conclusions. Nidra is a wave of thought about 
nothingness. (Yo. Su., 1.10). This is the fourth Vrtti. The fifth 
Vrtti is S mr ti which occurs when perceived objects are not 
forgotten, but come back to consciousness. (Yo. Su., 1.11). 

These five thought-waves (Vrttis) are twofold each as 
painful (klista) and not painful (aklista). (Yo. Su., 1.5). A painful 
thought wave may not appear painful when it first arises in the 
mind. It is painful because it brings with it an increased degree 
of ignorance, addiction and bondage. A non-painful thought-wave 
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may appear painful, but may not be so actually because it may 
impel the mind towards greater freedom and knowledge. For 
example, a lustful thought-wave is not painful at first, but turns 
out to be painful because lust, even when pleasantly satisfied, 
causes addiction, jealousy and bondage. A thought-wave, in the 
form of pity, on the other hand, is painful at first, but ceases to 
be so because it is an unselfish emotion which loosens the bonds 
of our own egotism. These thought-waves cannot all be controlled 
at once. First we have to overcome the painful thought-waves 
by raising thought-waves which are not painful. Thus we have to 
overcome our thoughts of anger, desire and delusion by raising 
thoughts of love, generosity and truth. When the painful thought 
waves are completely stilled, we can proceed to still the not 
painful thought-waves which we have intentionally created. The 
idea is that we must overcome even those thought-waves which 
are good, pure and truthful, because they belong to the external 
world and on that score, are superficial and transient. They do 
not constitute the basic reality. We must look through them, but 
not at them. It is only when these thought-waves are stilled that 
mind becomes trained to concentrate on the Linga (Istalinga) 
through ‘drstiyoga’ and go internal through introspection and 
then realise and worship the internal Lingas, viz., Pranalinga and 
Bhavalinga. The whole process of controlling the throught-waves 
depends on practice and renunciation (non-attachment) — 
TTfofcr : r (Yo. Su., 1.12). 



Anticipating an objection that only the culmination of 
the mind in the Linga has been told, the author shows the 
culmination of all the three instruments of action in the 
Linga through another stanza — 





^ cfRil 

S 



TT ^ #f: 1II 
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He whose mind is merged in the Linga, whose speech 
is dedicated to the praise of the Linga and whose hands are 
engaged in the worship of the Linga, is Rudra. There is no 
doubt about it. (27) 

cihts^l— ^FTF^IR^II It is clear. (27) 

Notes : Here the three karanas, mind, speech and body 
(hands), are dedicated to the service of the Istalinga. The mind 
is merged in the Linga. See notes under the previous stanza for 
the details regarding the merging of the mind in the Linga. The 
speech is dedicated to the praise of the Linga. It should not be 
used for other purposes like blaming, cursing, etc. The body 
(which is the totality of sensory and motor organs) should be 
dedicated to the service of the Linga. This is a fine depiction 
of ‘Linganistha’. Suks. A. gives a full portrayal of Linganistha 
in the case of a Visesavlrasaiva : fitter ?PCT | 

^ 11 Rr^r gmt 

fihtt 11 (kri.pa., 7.48-51) — “O Siva (Parvati), attachment to the 
Linga, worship of the Linga, service of the Linga, dedication of 
hands to the worship of the Linga, engagement of the ears in 
hearing the praise of the Linga, tasting of only those that are 
offered to the Linga, obtaining for the nose the fragrance of the 
flowers, Bilva leaves, etc., offered to the Linga, the interest of 
the eyes in seeing the decoration of the Linga, dedication of 
the feet for the circumambulation of the Linga and engagement 
of all activities of limbs in front of the Linga — thus the 
surrendering of everything to the service of the Linga constitutes 
what is praised as ‘Linganistha’ (firm devotion in the Linga)”. 
See also — “sg wr4 I t*ht SFTOKigdHJ I 

hNlHy+HdlHKWMTl4yi u irH^Rl I ^ 43 ^ 'TFTt TFT: 11” 

(Linga Pu.) — “His eyes are not interested in looking at any 
other form. His tongue relishes only the nectar of the letters 
forming Siva’s name. His nose does not want to smell anything 
other than the fragrance of the feet-lotuses of Siva. His hands 


dRuidS 

are engaged in decorating the Linga and his mind cherishes 
no one else”. This corresponds to the ‘Linganistha’ of the 
Mahesvara. Such a Mahesvara is extolled as Rudra himself. See 
also Para. A., 17.83-86. 

5IMT- ^4 rd3fH^lfasNR=b4u|| TTFft- 

FTTT— 

It is said here that in the case of such a person who 
is dedicated to the Linga, there is no use of Agnihotra and 
other sacrifical rites — 

r^H^ldWik^Fl ?TT% f4felTTII I 

What is the use of actions aiming to attain heaven in 
the case of a devotee who is firmly dedicated to the Linga 
and in whose case the attainment of Siva consisting of 
eternal bliss has been ordained in the Sastras? (28) 

odKs'di— TFT Rrt^Pl^Ft 

T FT3TT^t5 ftfllTT TFT ^Pl^l4lR c b4 u ll fTv^? f% 

MdldHM.? T fT^TTT^HfTFT^: WR6W 

What is the use of or what is the purpose served by 
the sacrificial rites such as Agnihotra, which are the means 
of attaining heaven only, in the case of a person dedicated 
firmly to the Linga and for whom the attainment of Siva 
of the nature of eternal bliss has been declared as certain 
in the Sastras such as Veda, Agama and Puranas? It is 
implied that there is no use. (28) 

Notes : See verse 24 above, which gives the reason as to 
why the Mahesvara does not aspire for svarga through Agni¬ 
hotra, etc. The Heaven is nothing before ‘Sivanandaprapti’. 

cilKsdl-3TTTFT TTxT TfTWTfT — 
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Then the author advocates the greatness of the 
Mahesvara who is firmly devoted to the Linga — 


faffTOm ^TRT 

UVWfcl -M^lchlH WT?n ^rTT TJ^TI 11 


The gods, Brahman, etc., always with delight praise 
him who is deeply engrossed in firm devotion to the Linga, 
who is tranquil and who is endowed with Bhasma and 
Rudraksas. (29) 


cqitsdl— I 11 

It is clear (29) 



Linganisthasthala ends 

Notes : Bhasma and Rudraksa are the ornaments of Siva. 
The Mahesvara decks himself with them. He is engrossed in 
firm devotion to the Linga. He is free from attachment and 
hatred (raga and dvesa). Hence he is tranquil (santa). Such a 
Mahesvara is praised with delight by the gods. 



cdKsdl-3W 


I” 

ftwr miRlMh unmciM 






Purvasrayanirasanasthala — (18) 

Then as per the statement of Yogajagama, viz., 
“Gurusamskrtabhavah san, etc.,” which means that “the 
devotee whose mind is purified by the Guru and who has 
his body sanctified by the Guru, should forget about the 
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previous bad state and should act under his guidance”, the 
author expounds in seven stanzas what is known as Purva- 
srayanirasanasthala which comes as a prevention of what 
is opposed to the devotee’s deep devotion to the Linga— 



TTTl^jft TR: I 





IRoll 


The person called Mahesvara whose mind is deeply 
devoted to the Linga alone should discard the practices 
that go with the previous faith which are opposed to his 
own current practices. (30) 


cdlMI— fTGdt 









The Viramahesvara whose mind is firmly fixed in the 
Linga should give up the unrefined practices in the form 
of the religious rites connected with the previous faith 
which are opposed to current refined practices. (30) 

Notes : The stanza quoted in the preamble to the 30th 
stanza is noted as from Yogajagama, which is now not available. 
The term ‘Purvasrayanirasanasthala’ means ‘the stage in which 
the previous faith has to be discarded’. ‘Previous faith’ means 
‘the practices of the previous faith’. It was the state before the 
devotee got the favour of VIrasaiva-dIksa from the Guru. 
Before this favour is conferred on him, he might be following 
various types of practices out of ignorance and blind belief. 
It was a period of ignorance. The stanza quoted from the 
Yogajagama clearly shows the transformation brought about by 
VIrasaiva-dIksa (Sivasamskara) in the devotee. Firstly, his 
thinking undergoes change due to the knowledge of Siva (i.e., 
the knowledge that one’s Self is Siva) given by the Guru. 
Secondly, he has his body reconstituted by the Guru (guru- 
nirmitadehavan). This reconstitution is not in its physical sense, 
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but in its sense of spiritual transformation. This is done by the 
Guru through the three types of DIksa called Vedha, Mantrl 
and Kriya, which bring about the sanctification of the three 
bodies called Karanadeha (causal body), Suksmadeha (subtle 
body) and Sthuladeha (gross body) respectively through the 
establishment of Bhavalinga, Pranalinga and Istalinga and 
removal of Anavamala, Maylyamala and Karmikamala. (See the 
notes under 6.23-24 above). Thirdly, he forgets ‘Prakrtacaras’ 
(unrefined practices) as opposed to ‘Samayacaras’ (refined 
practices) which are guided by Sivajnana. This total trans¬ 
formation is called ‘Purvasrayanirasana’. This is a new birth 
for the devotee. The previous faith is the previous birth to him. 
How can he have anything to do with the previous birth? This 
‘Purvasrayanirasana’ refers evidently to those who are converted 
into VIrasaiva faith from other faiths. We know of the seven 
or eight sects of Saivism as Anadisaiva, Adisaiva, Purvasaiva, 
Misrasaiva, Suddhasaiva, Margasaiva, Samanyasaiva and VIra¬ 
saiva. (Candra J.A. kri.pa.,10.4-5). It is quite possible to think 
that conversions from one Saiva sect to the other was in vogue 
from times immemorial. On the evidence of the present text, 
we know of Agastya himself whom Sri Renuka taught the tenets 
of VIrasaivism, was a great Saiva saint before he took lively 
interest in the VIrasaiva faith. It is interesting to note that the 
Para. A. speaks of ‘sopanakrama’ (following the flight of steps) 
in the case of the seven Saivas spoken by it (7.23-27; 37-39) with 
the indication that the final step is that of the VIrasaiva and the 
warning that he who cannot follow the Saiva faith of the higher 
step and who continues to follow the practices of the Saiva faith 
of the lower steps would meet with degradation : ^rPTFr 

^ WT: 11 ikHJ*l=k4l 

d'tjft’bd) 1Mdsiid 11” (7.28-29)— “Thus following 
the method of mounting the steps, one should follow these Saiva 
faiths. If one follows the reverse order one is bound to fall. 
There is no doubt about it. If, on the other hand, one who resorts 
to the higher faith and who follows the practices of the lower 
faith on being unable to follow the practices of the higher faith, 
will also fall. There no doubt about this also.” This warning is 
also sounded specifically by the S.Se. which says : 
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?FPI dfaMbvi WR R TTS^IrF 11”— “He who is 
sanctified by the Saiva initiation and yet who follows the 
practices of Sraddha, etc., belonging to the previous faith, will 
not have any fruits out of those practices as they all stand 
cancelled by the prescriptions of the present faith.” This is the 
implication of the assurance which the Bhagavan gives in the 
Bhag. G., 18.66 : RRI 

’trqfhwfh ’ll 7JR: 11” — “Give up all other practices and resort to 
me only. I shall relieve you from all sins. Do not grieve.” This 
does not lead to any break of the procedure; there is no sin 
resulting from this; a little of this dedicated practice will save 
you from great fear: Mrddi4l ’T f^l 

fehfernfltr ’RFf! I (Bhag. G., 2.40). Here ‘great fear’ is nothing 
but ‘the fear of transmigration’ (punarbhava). It is also said that 
ignorance is the previous state, that the beginningless plight of 
rebirth is due to that and that a wise man should discard all that 
(ignorance) with efforts: i spMb-i i fwi^i=iPT: l PkRhci°4 

f^qfatn 11” (Skanda p., quoted in the Kannada commentary 
of Sri N.R. Karibasava Sastrin). It may be asked here as to 
why this ‘purvasrayanirasana’ is insisted at the stage of the 
Mahesvarasthala when the devotee has already passed through 
the stages of the fifteen sub-Sthalas of the Bhaktasthala. The 
answer is that this is only a specific mention of discarding the 
practices of the previous faith at this stage again after the 
restrictions prescribed in the Bhaktamargakriyasthala which 
comes under the Bhaktasthala (vide 9.28-33 above). 

HUM-— 


If it is asked as to how he is regarded, the answer is 
given here — 



TTTl^ft ^1: : 113 ^ II 

Having given up the practices consequent on his 
(previous) caste and profession which are opposed to 
Linganistha, the Mahesvara is regarded as ‘purvasrayanira- 
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saka’, one who has given up the practices of the previous 
faith. (31) 



Having given up the practices such as the observance 
of impurities (asauca—sutaka) consequent on birth and 
death, which are consequent on his caste (Jati) such as 
Brahmana, etc., and professional groups such as potter, 
etc., and which are opposed to the Linganistha in the sense 
that they come in the way of Linganistha, the Vira- 
mahesvara deserves to be called ‘Purvasrayanirasaka’, one 
who has given up the practices of the previous faith. (31) 

Notes : The Sanskrit commentator has explained ‘dharman’ 
(practices) as the impurities (Sutakas), etc. See notes under 9.43 
and 9.44 above for details about Sutakas and discussion of the 
views on them. The performance of Sraddha, etc., are opposed 
to the Linganistha in the sense that they come in the way of 
Liriga-worship. The best example of Purvasrayanirasaka is 
Basavesvara who got VIrasaivadIksa from Sri Jataveda muni 
(Sarigamesvara Swamlji) of Sararigmath at Kudala Sarigama, 
discarded all the practices consequent on his previously belong¬ 
ing to the Brahmin caste. 



If it is objected as to how those practices are to be 
discarded since it is said that there would be sin if the daily 
and occasional rites consequent on previous faith are given 
up, the answer is given here — 

Pd^4Mi UgldHWJ 

f% i^cblPd&sfif: UI$dMi ft % W: 113? 11 
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What is the purpose served by the practices of the 
previous times in the case of the great souls who have 
become sanctified by the process of Sivadlksa? They are 
meant for the unrefined persons. (32) 


cdKsdl- 


PhPrlHi 

f: f% T 


Mcddld) T felt I ^ l” 

PlfadRIdJ — “3}cqT#T«T: WT 

^RlRi<SlPddc| |J lW 3#Rvq 3fTrqi1^^d) c b< IJ IM'tl IJ l^<?- 
cbll? u dMIR\faPK u II^MkPbP:, q^q Hmt Tlfel 
d^=bp|c<iqi ^Rl qi'Wlcqsf: I 

Plrq^Rlcbcb^Hlr^MoMciiq; — Mcqcuqj T f^STcT 

I $0941$ —3T^T Spfep RRIj^PHI^\b^4pk u llRp4^ 
^RIWlfT Wll PPI\ WWbTfcpPR;TFR ?fcT PPT 
^wpPiftrqFl 4-mRni urddidl Tifer, ?rt ftRisrcfqwri 
Mrqc|l4l PIKllRl PR: I t : Ml'Jnmi 

ft HHWHPpTFRBcTT: 3T1RTTT ?fcT ft 13 R II 


In the case of the Saiva devotees who are pure as they 
are relieved of all the past and present impurities due to 
the Sivasamskara (Saiva purificatory rite) in the form of 
Dlksa which is characterised by ‘dana’ (dlyate, giving) and 
‘ksapana’ (ksiyate, destroying) and due to firm devotion 
towards the Linga, what is the use of the daily and occasional 
rites consequent on the previous faith? It means that 
there is absolutely no use at all. If it is argued that the 
avoidance of sin is itself the use, then the answer is that 
it is not so. This is because the Bhagavan himself has said 
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“Nehabhikramanaso’sti, etc.,” which means that “there is 
no transgression of the procedure, nor is there any sin; 
even a little of this practice would save a devotee from great 
fear.” What is meant here is this: In this ‘varnasrama’ state 
which is determined by the Sruti saying “Atyasramibhyah 
paramam pavitram” which means that “the state of those 
who are above asramas is extremely sacred”, the due 
procedure (abhikrama) is consisting of the practices such 
as the application of Bhasma on the body, etc., which are 
obtained through the compassion of the Guru. This 
procedure is not lost or transgressed. It means that there 
is no break always in that procedure as it is being carried 
out without any scope for forgetting and with singular 
attachment. It may be objected that in that case there 
would be sin due to the non-performance of daily and 
occasional rites. The answer is that “pratyavayo na 
vidyate”, that “there is no sin whatever”. Why is it so? The 
answer is that even a little of this practice in the form of 
application of Vibhuti, etc., which is subservient to the 
concentration on Siva, saves the devotee from a great 
danger in the form of the fear of great sins. Just as there 
is no sin in the case of the Sanyasins (mendicants) when 
they give up the practices of the previous asramas (orders 
of life, Brahmacarya, Garhastya and Vanaprastha), so 
there is no sin at all in the case of those who are firmly 
devoted to Virasaiva faith due to the non-performance of 
the practices of the previous faith. Those practices of the 
previous faith are said to be those intended for those 
unrefined persons who are caught with Maya (nescience). 
‘Hi’ means that ‘this is well known’. (32) 

Notes : DIksa : See 6.11 for its ‘laksana’. See notes under 
stanza 30 above. Here it is insisted that the practices of the 
previous faith should be discarded. The Bhag. G. quotation 
(2.40) is intended to show that there is neither trangression of 
any procedure nor sin consequent on the non-performance of 


the daily and occasional rites in the case of an ‘atyasramin’. 
What is said about the Sanyasin applies to the VIramahesvara 
who is also an ‘atyasramin’. (The source of wr 

is not known). 

oW[-rlW?^— 

Hence — 

f?TcRTWT^T fviciyu^bif^ UllH | 

HTfuTHi 8% M3 3 I 1 

In the case of those who are engrossed in the Virasaiva 
practices consequent on their sanctification by the Saiva- 
dlksa, any inclination towards the practices of the 
unrefined persons would be incompatible. (33) 

cditsdi—qtwjcl,qIi33ii 

‘It is not compatible’ means that ‘it does not arise’. 
(33) 

cdKsdl— 33 If^t — 

If it is contended as to how there is twofold division 
among men, the answer is given here — 

Pd^4l: HTfKTT^fr f|fd8JT TTTJtJT UJtTT: I 
f?TcRTWfTUT: ^T: UTfnTT ^ WT: 113* 11 

Men are twofold as Visuddha (refined) and Prakrta 
(unrefined). Those who have undergone the Saiva-dlksa 
are Visuddhas, while others are regarded as Prakrtas. (34) 

cilltsdl— ¥^113*11 It is clear. (34) 

Notes : Sivasamskara — Sivadlksa; vide notes uner 6.23-24 
above for details. This is a process of making the body (anga) 
charged with the Linga (Lingamaya). With this process the 
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devotees becomes Suddhas. Others without that process are 
Prakrtas. 

hum— tf^r t ^qrT — 

11 it is contended that there is no two-fold division 
in the duties of Varnas and Asramas, the answer is given 
here — 

guifertrWuii cqcj^SfT f| fgSfT TTtTT I 

^farTTSW ll^ll 

The very arrangement of the duties of Varnas (castes) 
and Asramas (orders of life) is regarded as twofold. One 
is ordained by Siva and the other is told by Brahman. (35) 

oUUsUl — 113 m I It is clear. (35) 

Notes : The ‘Varnasramadharmas’ are twofold as ordained 
by Siva (Sivanirdista) and as ordained by Brahman (Brahma- 
nirdista). The Varnasramadharmas ordained by Siva are bound 
by the spirit of equality of castes and creeds and of nobility of 
all professions. The VIrasaivadIksa is the levelling force in the 
Varnasrama order of Siva. Those that are ordained by Brahman 
are guided by the spirit of superiority and inferiority among the 
castes, creeds and professions. Thus the Varnasrama order 
ordained by Brahman divides the society into classes. 

cmtsm-rrff tjff: qr^cqqis — 


Then if it asked as to which ‘dharma’ should be 
followed by whom, the answer is given here — 

f^TcTCTWT^TRt snf: Wlf: TJJrT: 11^^ 11 

The firm devotion to the Dharmas ordained by Siva 
is in the case of those who resort to the Saiva order. In the 
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case of those who are without Saiva initiation, the Dharmas 
are those ordained by Pitamaha (Brahman). (36) 

oUUsH \— 113 h II It is clear. (36) 








1 cb<|-cH ||^ c \ \ 



There is no caste discrimination among those who are 
subjected to Saiva-dlksa, as there is no distinction in form 
among the sticks that are burnt in fire. (37) Hence he who 
is endowed with Saiva-dlksa, should never make caste- 
discrimination in the case of a devotee of Siva with all 
efforts. (38) 

Purvasrayanirasanasthala ends 


Notes : These two stanzas are not found in the text of 
Srlsiddhantasikhamani with the Sanskrit commentary of Mari- 
tontadarya (Varanasi edn., 1993). These are also not found in 
the text edited by Sri Kashinathasastrin. The same is the case 
with the text with Maritontadaryas commentary edited by 
Sri P.R. Karibasavasastrin (Pub: Virasangappa, Vanivilasa Press, 
Teugu Script). But these are found in the text with the Kannada 
commentary of Sri Ujjinlsa (Pub. Kannada Sahitya Parisat, 
Bangalore, 1998). The text with the Kannada commentary of 
Sri N.R. Karibasavasastrin (Mysore, 1921) has these two stanzas. 
The same is the case with the text edited by Sri M.L. Naganna 
(Atmavichara Granthamala, 1959) and the text with Kannada 
commentary by Sri Siddheshwara Swamiji (Sri Sivaratrlsvara 
Granthamala, Mysore 1999). Stanza 37 corresponds ideologically 
with 11.55 later. 
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Sarvadvaitanirasanasthala — (19) 


Then with the impression that just as the Mahesvara 
is one who discards the practices of his previous faith 
because they are opposed to the Linganistha, so should he 
also be one who rejects the conception of total non-duality 
because it would also be opposed to the Linganistha, the 
author propounds the Sarvadvaitanirasanasthala which 
should be followed by him (the Mahesvara) — 




^IHI^ on: I 





: I l^o 11 


A Mahesvara, who is engaged in religious practices, 
should discard the idea of total non-duality (between Siva 
and Jlva), because to discard the distinction between the 
Linga (Siva) and the Jlva, who stand in the relation of the 
worshipped and the worshipper, would contradict the 
devotion to the Linga and make the rites of its worship out 
of place and because the concept of total non-duality 
would result in the absence of knowledge (that he is the 
worshipper and the Linga is the worshipped). (39-40) 


c4Ks4l- 






^HT41%53T1% ^ifrl 
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044dpKI0cb: ^ “41441^44 
T 5h4?RyRl '4R: 113 


cRJT ^RTl 


*1R:II3V*° || 


Since when there is no distinction between the 
worshipped and the worshipper, viz., between the Sivalinga 
and the Bhakta (devotee), it would be opposed to Linga- 
nistha and the actions (practices) such as worship would 
be out of place and since the concept of total non-duality 
would result in the absence of knowledge and incompati¬ 
bility, the Mahesvara who is engaged in actions, i.e., the 
Viramahesvara who is engaged in such practices as the 
worship of the Sivalinga, should, discard total non-duality. 
The idea is that the Mahesvara who is firmly devoted to 
the Linga should discard total non-duality because accord¬ 
ing to a Vedanta statement “Yavadayuh, etc.,” the three, 
viz., the Vedanta, the Guru and the Lord (Siva) are to be 
revered and because according to a Siddhanta (Saivagama) 
statement, “Kriyadvaitam na kartavyam”, non-duality in 
action should not be practised. (39-40) 


Notes : “<4I°KI^4) and the sources 

of these are not known. They are noted as Vedanta-vacana and 
Siddhanta-vacana respectively. The arguments against ‘Sarva- 
dvaita’ (total non-duality) are two. Firstly, when there is no 
distinction as the worshipped and the worshipper between the 
Sivalinga (Siva) and the devotee (Jlva), it would be opposed to 
Linganistha and on that score the religious practices such as the 
worship of the Linga would be incompatible. Secondly, when 
total non-duality between the Linga and the Jlva is accepted, it 
would result in the absence of knowledge that the Linga before 
you is to be worshipped and that you are its worshipper. The 
concept of total non-duality comes to the experience of the 
Sivayogin in his Aikya stage (Aikyasthala). That is the stage which 
is described by the Bhagavan in the Bhag. G. as — “^Tc^khPi^- 
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I % MiyoiPd TTT^for^Jctfl^ T?fT: 11” (12.3-4) — “It is only those 
who establish control over the host of their senses, who look 
upon all with the notion of equality and who are engaged in 
doing good to all beings, that can meditate upon the immutable 
one which cannot be pointed out, which is unmanifest, which is 
all-pervasive, which is unthinkable and which is eternal and they 
can only attain me.” But such an idea of non-duality is out of 
place in the case of the Mahesvara who is only an immature 
aspirant, a learner. That is why he is called ‘Karmin’, one who 
is engaged in the religious practices such as the worship of the 
Linga. In the case of such a Mahesvara, the idea of total non¬ 
duality would create confusion as to what he should do. Such 
a confusion should not be created in his mind as the Bhagavan 
says : “4ffeTt ^H^Hi ttHMGJ >” 

(Bhag. G.,3.26) — “The wise person should not create confusion 
in the minds of the aspirants who are engaged in religious 
practices (Karman) and who are still immature. He should 
perform actions himself remaining in a state of emancipation 
and urge others to perform actions.” Even the Sivayogin should 
perform actions for the guidance of others (lokasangraha), 
although he has nothing to get out of them, as the Bhagavan 
says : “WIT: wf"*# W jpffcr Wfl 

■ysuigHj |” — “Just as immature aspirants perform actions with 
interest, so should the wise perform actions without attachment 
with the intention of guiding other persons.” The Yo.Va. 
(quoted in the Kannada Commentary of N.R. Karibasava 
Sastrin) directly warns that it is unbecoming of any wise man to 
teach ‘advaita’ to an immature aspirant: ^ 

^ ^T.1 Rh Pi 4l En ci: ll” — “He who gives the advice 

that ‘everything is Brahman’ to a person who is immature and 
whose efforts are of a small measure, would be caught in the 
net-work of hells along with the latter.” Sva.La.Bhai. (quoted 
in the same Commentary) sounds the same warning : 

I % q|cq1qtH*l!lcR WTJ I” — “Those 

who prattle that everything is Siva (Sivatva) without realising the 
Supreme Principle and others who are engaged in false 
concentration on the Self on their advice will not reach the 
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auspicious end (Siva’s state).” Hence, at the stage of the 
Mahesvara, the required practices such as Lingapuja should be 
resorted to. It is from the stage of the Prasadisthala onwards 
that he will be able to divine gradually the secrets of Dvaita- 
cum-advaita to end finally with the total Advaita in the 
Aikyasthala. There is absolutely no short-cut to Mukti. The 
VIrasaiva Satsthala path begins with ‘Dvaita’ in the first two 
stages of Bhaktasthala and Mahesvarasthala, marches on to 
‘Dvaitadvaita’ in the next two stages of Prasadisthala and 
Pranalingisthala and culminates in ‘Advaita’ at the stage of 
Aikyasthala after passing through the stage of self-surrender in 
the stage called Saranasthala. There is no scope for total non¬ 
duality at the initial stages of the Mahesvarasthala. Hence the 
Saivagama says — “do not practise non-duality 

in action”. The same is told by Nijaguna Sivayogin in Kannada 
as “Balasadiradvaitavanu bahyadali” — “Do not make use of 
‘Advaita’ outside (in actions).” 


cqitsdi— m 



: — 


If it is asked as what is the nature of the worship 
rendered with the notion of duality, the answer is given 
here — 


£j4nicHH4lc| ^ \ 

TT ^ infrTtrfr I** 11 

Worshipping with the notion of duality that Sankara 
is the impeller and himself is the impelled, he (the 
Mahesvara) should not be in favour of non-duality. (41) 


cqitsdl— #JH1 WT«T:, 

dcth? ^Tfal ?frT ft Wtelt fTr^T 


Paramesvara is the impeller of the intellectual process 
concerning what is ‘dharma’ (right) and what is ‘adharma’ 
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(wrong) and the Jivas (beings) are those who are impelled. 
Having known this, he should ever worship the Para- 
mesvara (Linga) with such a knowledge of duality and 
should not be in favour of non-duality, because it would 
be opposed to worship. (41) 

Notes : In keeping with a statement of Sve.U.,viz, ’tfacH 444 
irftrfR ^ n?sn (1.12), S.S. has explained three-fold nature of reality 
as Bhoktr, Bhojya and Preraka. See notes under 5.38 above. The 
Gayatrl Mantra says “fcFTT 4 t ^T: (inspire my intellect) with 

reference to Siva who is the presiding deity of Savitrmandala. 

*nf¥t (Ka.A., kri.pa. 3.55) — thus says 

Siva. 

c4Ks4l-3RI — 

Then the author justifies duality in another way — 

TTT^|4I^|^c| : Tf^T rT^T^RT: I 
3TRTt: 11*? 11 

Mahadeva is the actual Pati (Lord) and this Jiva who 
depends upon him is the Pasu (bound soul). How can this 
distinction between these two as the master and servant be 
compatiable when there is non-duality? (42) 

c4Ks4l— 4^4: “qfd: ^ qfd: 

^PTAffrT:, rRPPT: T?J:, 3Hqt: f?IT^Tfa^4qfqwr:, 3T^ 

44141% ? 4 ^lf*PJc4c^$cT 

11*^ 11 

Mahadeva, the Great Lord is the Pati, the lord of the 
world and this Jiva who is dependent on him is the Pasu; 
when there is no distinction, i.e., no difference, between 
those two who are the Pati and Pasu in the form of Siva 
and Jiva, how can the relation of the master and servant 
be possible between them? Thinking that such a thing is 


not in any way possible, the worship should be done with 
the notion of duality in the form of the master and the 
servant. This is the meaning. (42) 

Notes : “4fh: (Smr.). See notes under 5.42 above. 

There should be the relation of the master and servant (Svami- 
bhrtyatva) between the Pati (Siva) and Pasu (Jiva). Then only 
the worship becomes compatible and Linganistha is possible. 
This is the notion of duality that is taught here in the Sve.U. 
Statements : “4# ^ioIRiihRiIcMI 4t^4bnsf<p?TTI srwwt 
l^Klf 3FT fspqtt W^TT.1 1 5T 44^ *FJ4T ¥0141 WT ^ 
4R<RgMI< 1 I fqWet 3#Mcf,!41Rl 11 TUT 

t wr 4 wbri wr hiriiIswih ^ gcFftrcteRji” 

(1.9,4.6, 6.7) — “The enlightened and the unenlightened are 
the two who are unborn. One unborn (i.e., Prakrti) is ordained 
to be the object of enjoyment for the enjoyer. The Atman (Jlva- 
tman) who is of many forms, is the non-doer, when Brahman 
assumes three forms (as bhoktr, bhogya and preritr). The two 
birds of fine feathers who are twins and who are friends, are 
residing in the same tree. One of them tastes (enjoys) the berry 
of the holy fig-tree (in the form of the fund of Karman, i.e., 
merits and sins) and the other looks on without eating anything. 
Parasiva is the Supreme Ruler of all rulers of the world; he is the 
Supreme God of all gods; he is the Supreme Lord of all lords; 
we meditate on him as the worthy soveriegn of the universe.” 

c4Ks4i— q^pi — 

If it is asked as to how long this state of duality 
continues, the answer is given here — 

TTT^Ir^d TR <Tr5 441 *rafcT : I 

^ eHFddj 1*3 11 

When the Supreme Principle (Siva) is realised 
through enlightenment, then comes the state of non¬ 
duality. It never occurs to anybody who is ignorant. (43) 
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Hc4#JkT N^fd, ?[^5trW^Nfmtr^1 


c*l*f:IIY3 II 


1: *TC dvd 


•WIcHI^^T 
PI ffcTJG 
Rf'T HI'Wl- 


‘Enlightenment’ means the knowledge derived through 
the Sruti, Guru and Svanubhava (own experience). ‘The 
Supreme Principle’ means ‘the Principle of Mahalinga 
which is known as Parasiva, Parabrahman’. When such a 
Principle is realised or mentally perceived as not different 
from one’s own Self on the analogy of ‘the tenth person’ 
then occurs the state of non-duality, i.e., arises the flash of 
non-duality. But in the case of an ignorant person who is 
without the knowledge of the Sruti, Guru’s guidance and 
self-experience, who is engaged in mere action, it can never 
occur anywhere and any time. (43) 

Notes : Sruti (Sastra), Guru and Svanubhava are necessary 
for the realisation of the Supreme Principle in the form of 
Parasivabrahman. In other words it is the realisation that ‘You 
are Brahman’ (tat tvam asi). Without counting one’s Self as 
Brahman, each feels grieved like the ten students each of whom 
counted nine persons without counting himself as the ‘tenth one’. 
See notes under 9.55 above for the explanation of the analogy. 
It is only when one realises one’s self as Parasivabrahman on 
the analogy of the ‘tenth one’ that one gets the awareness of 
non-duality. He who is dedicated to action without this guidance 
of the Sruti and Guru and without this realisation through 
Svanubhava, will not get this knowledge. 


c4Ks4l— 



If it is asked as to why there is no realisation of non¬ 
duality in the case of a person who is dedicated to action, 
the answer is given here — 
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I** 11 


Since the consideration of duality proceeds for the 
sake of action (in the form of worship), he who is dedicated 
to actions such as the worship of the Linga should not 
practice non-duality. (44) 


c4Ks4l- 


^vPT oi|c|3l0 
Wrfct, 3TcT: 


r^f: 11** 11 


n^-'iy1lR c b4Pl c B:, 3l4rT 

HNrdl- 


The consideration of duality is that between Jiva and 
Isvara. Since it proceeds for the sake of actions in the form 
of the worship of the Linga, etc., he who is dedicated to 
the actions such as the worship of the Linga, etc., should 
not adopt non-duality. Hence, he who is dedicated to the 
actions such as the worship of the Linga, etc., does not have 
the realisation of the idea of non-duality. (44) 



Then the author concludes what is stated above — 






1*^ I I 


Since the activities such as worship are always based 
on the idea of duality, he who is inclined to the worship 
of the Linga, should not get committed to non-duality. (45) 


c4Ks4l- 




t i r*m I 
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“Viramahesvara” who is deeply devoted to Lingapuja 
should not have interest in Advaita. 

Sarvadvaitanirasanasthala ends. 

Notes : External practice of the worship of the Linga, etc., 
is the means to internal purity. The impression of this will have 
its impact on the mind. Then the mind begins to reflect 
internally the inner Sivabhava in the form of the Pranalinga 
and the Bhavalinga and proceeds to cut off the fetters of death, 
as said in the Candra J.A.: “’JsNfaefatf 3 ’tTcRT. 

'MnLi-j)- ^ tT: 11” That is the end in view. But at this 

stage, the Mahesvara has to practise the worship of the Linga 
with firm devotion and attain the purity of mind to attain to the 
next stage. 



oi|Ks±ll— m P^MPd^l^d ftTPT Idl^cbKcil^ 

TR^lfcT — 

Ahvananirasanasthala — (20) 

Then with the idea that the Mahesvara who has 
accepted duality by discarding non-duality for the sake 
of the worship of the Sivalinga, should not invoke Siva in 
the Sivalinga for the purpose of worship as the Saivas do, 
the author speaks of the ‘Ahvananirasanasthala’ — 

f^T^TT: *lc|l4dPKKlcb: I 

Pvicllcbll q dtll^cW | 11 

He who is dedicated to Linga-worship, who is pure 
and who has discarded all considerations of total non¬ 
duality (between Siva and Jiva), should not invoke Siva into 
his Istalinga which is of the form of Siva. (46) 


o4Ks4l— f?RpT^TTrRK: ^ 'Hdf^dpKI- 

TTTk PrR^RkBlt&K: P^MI'bK fTRRT^Rfd ^Kprtjj- 7T 
nRl^ f?R TRT^fcRsf: IIX ^ 11 

He who, being devoted to Linga-worship, i.e., being 
engrossed in the worship of the Sivalinga, is the pure Vira 
Mahesvara and who discards total non-duality, should 
not invoke the well known Siva into the Sivalinga which is 
of the nature of Siva. (46) 

Notes : In all image worship there are two procedures 
called ‘avahana’ and ‘visarjana’. ‘Avahana’ is the invocation 
(summoning) of gods into the image to accept the worship and 
‘visarjana’ is requesting the gods to retire after the worship is 
over. But in Linga-worship, no ‘avahana’ is necessary; conse¬ 
quently, there is no ‘visarjana’. 

c4Ks4l-3R WTTpRH 34TTO — 

If it is asked as to why it is so, the reason is told here— 

^RT fVMcMI^cki <WU4ig|t^: | 

rRTRR f^TcfW f^TJ 1*19 I I 

Right from the time the Great Guru confers the Linga 
which is infused with the lustre of Siva (Sivakala), Siva 
resides in it. Then why should there be invoking? (47) 

C'MKS'MI- 3R P'Mp'I'jj- 3IT^H f% s-NMqH ? T PbfelcM- 

4)*HPlc4*f: I fm I^V3 11 

What is the use of ‘avahana’ (ahvana) in the case of 
the Sivalinga? It means that there is no use at all. The rest 
is clear. (47) 

Notes : Before the Guru confers the Linga on the palm of 
the hand of the disciple, he infuses it with Sivakala. It is nothing 
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but the ‘citkala’ in the brain of the disciple. Ka.A. calls this as 
“Sambhavl kala” (Sivakala) and says that it pervades the body, 
vital air and Atman like the drop of oil at the top of a pitcher 
filled with water : I uM ^?NT l TOTOT 

11” (kri. pa., 1.122). The Guru attracts this into 
his right palm and infuses it into Istalinga by placing the palm 
on it, as told in the Ka.A.: ‘TO TOtT TOTT ^HT TOtFTi TO I TTTOfTO 

WTO7 fvit I” (kri. pa., 1.124) — “That ‘kala’ which is 

the most subtle one and which is the revealer of the principles, 
should be attracted and infused into the Linga according to the 
procedure.” This stanza and the next two stanzas (i.e., S.S. 
10.47-49) are quoted in one of the Vacanas of Cannabasavanna. 
(See Cannabasavannanavara Vacanagalu, Ed. R.C. Hiremath, 
K.U.D. 1971, Heccina Vacana No. 33, P. 774; Cannabasavanna¬ 
navara Vacanasamputa, Kannada Pustaka Pradhikara, Bangalore, 
2001, Vacana No. 1494, P. 546). 

cillls^l— JTU cbRuiHGUt? — 

Again another reason is stated — 

W TTfaftrT: f?TcT: I 
1 ufr|i4frird<lycbHJ I*<£ 11 

Siva resides always in the Lingas which are sanctified 
(by the Guru). Invocation should not be done as it is 
against propriety. (48) 


oil Usd I- 

TfEPIIXdll 


Invocation again is opposed to the earlier invocation 
because it is possible after the retirement of what is invoked 
earlier. This is the intended sense. (48) 

Notes : See notes under the previous stanza (47) for the 
procedure of sanctification of the Linga. It consists in the infusion 
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of ‘Sivakala’ into the Linga. When once it is invoked and infused 
into the Linga, there is no question of invoking it again, because 
it is not made to retire by any procedure. In the case of other 
deities, say, for instance, Ganapati, ‘ahvana’ becomes necessary 
everytime because ‘visarjana’ is made everytime after the worship. 


cilllsdl-3T?hfHRF^l^ fdAdH ^ 



Then it is said that retirement is not there because 
invocation is out of place — 


^FT 1 fdTFf ^ cbK^dJ 



ferftfr fr&R: 11*^ II 


He who is firm in his devotion to the Linga should 
neither do invocation (of Siva) nor do retirement (of Siva) 
in the case of the Istalinga. This is the ordination of the 
Sastra. (49) 


cilllsdl— 117^ 11 It is clear (49) 



Ahvananirasanasthala ends 



Astamurtinirasanasthala — (21) 

Having rejected the case of invocation with the idea 
that the Sivalinga itself is Siva, the author shows the nature 
of Astamurtinirasanasthala which is being practised by the 
Mahesvara with the idea that the conception of eight forms 
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of Siva such as Prthivi, etc., is also incompatible because 
they are different from the Linga — 


4 TTrt *4*1 I 



Wll^o | | 


Just as the identity of Jiva and Siva is not acceptable 
to him who is associated with the rites of worship, so is also 
identity of earth, etc., with Siva not acceptable to him. (50) 


cdKsdl- 


•ir'M 3t|cH- 

^PIT 'T T WW^ 




*ir: I 11 


Just as in the case of the Mahesvara who is associated 
with rites of worship, i.e., who is engaged in the rites such 
as the worship of Siva, etc., the idea of identity between the 
Self and Siva, i.e., Jiva and Linga, is not acceptable, because 
of the contigency of the difference between the worshi¬ 
pped and the worshipper being not possible, so is also the 
non-duality or identity of the earth, etc., with Siva not 
acceptable, because the Atman has been included among 
the eight forms. (50) 

Notes : Siva is said to have eight forms as Prthivi (earth), 
Ap (water), Tejas (fire), Vayu (wind), Akasa (ether), Surya 
(sun), Candra (moon) and Atman (yajamana). Since the relation 
of the worshipped and the worshipper would be incompatible, 
the identity between the Jiva and Siva is not acceptable. In the 
same way the Identity of earth, etc., with Siva is not acceptable 
to the Mahesvara who is devoted to Linga-worship. Self 
(Atman) is also one of the eight forms of Siva. When the identity 
between the Self and Siva is not accepted, the identity of other 
seven forms with Siva is automatically rejected. The next stanza 
explains with some analogies how the identity of earth, etc., with 
Siva is only metaphorical. 


MRuicjs 
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Then the author says that even the non-duality between 
Siva, on the one hand, and earth, etc., on the other hand, 
is not possible — 



11*1(4*1 I 

*N 


1 TTTSn^'JJTcRT: 11^ II 


The state of having eight forms such as earth, etc., in 
the case of Lord Siva is with the idea that he is their 
presiding deity, but not in the sense of their actual identity 
with him. (51) 


cditsdi— “w Tjf«hfr mkn;’ “4wi*i mkn;’ 




1:1 ^TT 


FRRTmT 3ifT 

11” TTRTT K'AkR|?Icc||<^ 


im* II 


fTWrTdl- 


TfPdRTNMdf T, 

kYphicm 'TTJfe- 


The state of Siva’s having eight forms has been stated 
with the idea that he is the presiding deity of the eight 
forms such as the earth, etc., in the statement of Br. U. 
which starts with “Yasya prthivi sariram” meaning “of 
which the earth is the body” and which ends with “ Yasyatma 
sariram” meaning “of which the Atman is the body.” This 
is supported by the words of the learned persons who say 
“Visvam mahesvara, etc.” which means that “O Mahesvara, 
your Agamas metaphorically consider you as the ‘world- 
soul’ on the ground that you are its presiding deity.” Just 
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as there is a usage as “they (children) drink breasts” 
(stanam pibanti) although there is difference between the 
breast-milk and the breasts, so is the usage of non-duality 
only metaphorical here, but not in the sense of actual 
identity. This is because they are mutually different from 
one another as said in this benediction, viz., “Dvaya- 
musnam, etc.”, which means — “Let the eight forms of Siva 
protect you — the eight forms being the two hot (warm) 
ones, the two cold ones, the two which are neither hot 
(warm) nor cold and the two which cannot be touched,” 
and because the relation of the ‘sarira’ (body) and the 
‘saririn’ (possesser of the body, the soul) is constituted by 
the idea of difference. (51) 

Notes : Br. U. Statement in full is — “*T: 

mti *r: 'jHrot wr^ n 3 ^ 5 ^- 
11” (3.7.3) — “He who residing in the earth is different 
from the earth, whom the earth does not know, of whom the 
earth is the body and who controls the earth from within, is your 
in-dwelling and immortal Self (Atman)”. What is said about the 
earth is said about water, fire, atmosphere, wind, heaven, sun, 
quarters, moon and stars, sky, darkness and light. (See Br. U., 
3.7.4-14). The Sanskrit commentator, Sri Maritontadarya, takes 
it as revealing the ‘astamurtitva’ of Siva in the sense that he is 
their presiding deity, but not in the sense that he is identical 
with them. By referring to the words of Abhiyuktas (learned 
persons), he says that Siva is called the world-soul in the sense 
that he is the presiding deity of the world. ‘Abheda’ is only 
metaphorical here, but not actual. An analogy is given to bring 
home this point. The breast-milk and the breast are different. 
Yet there is a usage like “Sisavah stanam pibanti” (the children 
drink the breasts). Here what the children drink is the breast- 
milk (stanya). Yet the children are said to drink the breasts. 
Here the ‘abheda’ (non-difference) is only metaphorical, but not 
actual. In the same way, the ‘abheda’ between the eight forms 
such as earth, etc., on the one hand, and Siva, on the other hand, 
is only metaphorical but not actual. Further in support of this 


point a benediction is quoted — “Dvayam usnam, etc.” Kalidasa 
has revealed the same idea in the Nandi stanza in the beginning 
of his Abhijnanasakuntala : ^ifcT fsrf^Tgrf ^ 

tiff *11 fsNrT: ttt hqqj fqsjpj 7^; ^cfcf|^U<^RlRRl 

U|U|oM:, fRWfh: MU^Fd^HTF^'5re?Tt1^1TgTHFfr?T:” — “May Siva 
protect you — Siva who is manifested in the eight visible forms, 
viz., that which was the first creation of the creator (water), that 
which bears the oblation offered according to the prescribed 
rule (fire), that which is the sacrificer (Atman, Yajamana), the 
two that mark time (the sun and the moon), that which has 
the object of hearing for its property (ether), that which they 
call as the origin of all seeds (earth) and that by which living 
beings are possessed of breath (air).” In s^iR,” the two 

hot (warm) ones are Agni and Surya, the two cold ones are Ap 
and Candra, the two which are neither hot nor cold are PrthivI 
and Vayu and the two which cannot be touched are Akasa and 
Atman. All these are the ‘Sarlras’ and Siva is the ‘Saririn’. This 
‘Sarlra-sarlri-bhava’ between ‘prthivyadi’ and Siva’ is based on 
difference, “few (Abhi. va.). 

c-MKsdl-3T?I cb|4cbKU|'qM^f T — 

Then it is said that identity between them is not 
compatible because they are related as the cause and 
effect— 


TTq ^RI ^kTT I 


All this consisting of Prthvi, etc., is the effect and the 
creator is Mahesvara. This is not actually Mahesa just as 
the potter is not the clay. (52) 

oilKsMI-4R<mf u i w 

^ W¥{\ TTW 3 ?Fy<l c bRH^4” ^4: tjRf*Ti 4 : 

'bi4 c bltMRtscqiR$c|^4| cpi<u|.(cvq<xj|qj ^ 
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^crllcrM ^ *1^R T W^\, tPIT WWT- 

rfR: fRTRT T ^F'Hc|ciVi|?f: 11^ ^ 11 

According to the Sruti statement, viz., “Brahmavisnu- 
rudrendrah, etc.”, which means that “Brahman, Visnu, 
Rudra and Indra are born and all the senses along with 
the elements are not the cause, the cause should be 
contemplated as Sambhu in the ether,” Prthivi, etc., come 
within the fold of effects and Siva is of the nature of the 
cause. Just as there is no identity between the pot,etc., 
which are indicated by the words clay, etc., and the potter, 
so there is no possibility of non-difference between the 
earth, etc., which are of the nature of effects and Siva who 
is of the nature of the cause. (52) 

Notes : “.. — Atha. 

Sikh. U., 3.4. See notes under 10.50 above for the names of the 
eight forms of Siva. All this world from ‘Brahman’ to ‘Stamba’ 
(reed) is the effect and Siva is the cause. Just the potter is the 
cause (instrumental cause = Nimitta karana) of pot, so is 
Parasiva Brahman the cause of this universe. Just as the potter, 
the cause, and the pot, the effect, are not idential, so are Siva, 
the cause, and the world consisting of Prthivi, etc., which are 
effects, not identical. Hence Prthivi, etc., are not actually Siva. 

cdltsdl— TJ '*^l'UlcdPd c b'*fe 

If it is asked as to whether there is absolute difference 
between the Isvara and the earth, etc., as between the 
potter and the pot, the answer is given here — 

uisn fern: i 

WTRT H<WlPmWcb: I m3 11 

The world which stands eightfold from the earth 
(Prthivi) to the sacrificer (Yajamana = Atman), is the 


body of the Lord (Isvara). This Atman is the controller of 
all the principles (tattvas). (53) 


cdKsdl-^ h c| I ^ I cp I ^ I ^ ^ I Pi ^ T41 rH H 4 'n - 

fWd: IRU: •y4b'miPl , MIH c b: 

fT?lT 1 lh 3 II 


This world which stands eightfold with Prthivi (earth), 
Ap (water), Tejas (fire), Vayu (air), Akasa (ether), Candra 
(moon) and Surya including Atman in the form of the 
sacrificer, is the body (Sarira) of the Lord. This Lord who 
is the controller of all principles in the sense that he is the 
impeller of the body which is of the nature of all principles, 
is the Atman who is the sentient being residing in the body 
(Saririn). Thus since there is no relation of the sarira and 
the saririn between the pot and the potter this is different, 
from that analogy. 

Notes : The analogy of the pot and the potter is given above 
to point out that there is no ‘non-duality’ between the world 
consisiting of eight forms and Siva. The five elements (panca- 
bhutas), the moon, the sun and the Yajamana (Atman) are 
described as the eight forms (astatanu = astamurti). Yet they 
are not identical with Siva, but are the body of Siva. Thus the 
relation between the world consisting of eight forms and Siva is 
of the nature of the sarira (body) and the saririn (the embodied 
soul). Since there is no such relation between the pot and the 
potter, the analogy does not fully correspond with the case of 
the world and Siva. Lord Siva is said to be the controller of 
thirty-six principles (Sattrimsattattvani) in the sense that he 
resides as the Preraka in the body which is of the nature of thirty- 
six principles. See notes on S.S., 1.3 for the details about the 
thirty-six principles. 

<*msm— rTff'Efa: RbfnNHis — 
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If it is asked as to whether there is ‘non-duality’, the 
answer is given here — 

3TTrTT^TO 3 [cTC^ ^TT^t I m* 11 

There is neither absolute non-difference nor absolute 
separateness of Parasivabrahman, who is the God assu¬ 
ming the form of the Soul, from this world which happens 
to be his body. (54) 


c4Ks4l- 


fw 

MrRffel, 


3T^ T, ^ T?o|rqsf: I 
T t ld L ld4lRc| 

bo4lRPd *rn: I m'k 11 


Of the Brahman who is Siva, there is no non¬ 
difference, i.e., there is difference only, from this world 
which happens to be his body and which is referred to as 
‘this’ as it is to be pointed out by fingers as ‘this’. Even 
then the God who has the world as his body, cannot have 
a separate existence; he cannot exist in a state of mutual 
separateness from the body like pot and cloth. It is because 
Siva is all-pervasive. (54) 

Notes : There is neither absolute non-difference nor 
absolute difference between Parasivabrahman and the world, 
because they stand in the relation of the ‘sarlrin’ (dehin) and 
the ‘sarlra’ (deha). This is the basis for calling VIrasaiva philo¬ 
sophy as Bhedabhedavada or Dvaitadvaitamata. See notes under 
S.S., 2.13 and 5.33-35 for the explanaton of Bhedabhedavada. 


cmrsm— riff — 


In that case how can difference exist? The answer is 
given here — 
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3TP3TTFcraT I 




IIHHII 


Since PrthvI (earth), etc., are insentient and since 
Atman (the embodied soul) is of a little knowledge, they 
cannot have identity with Mahesvara who is the Omni¬ 
scient one. (55) 



fpMrl I I m 11 


Since Bhumi (earth), etc., are insentient (dull), since 
the Atman who is the sacrificer performing Agnihotra, is 
without knowledge in the sense that he is endowed with a 
little (limited) knowledge and since Siva the Mahesvara 
who has the world of the movable and the immovable as 
his body, is omniscient, there is no identity between the 
physical form and the spirit residing in it. Therefore there 
is difference only between them. (55) 

Notes : There cannot be identity between the ‘sarlra’ and 
‘sarlrin’. Hence there is difference between prthivl etc., which 
are the body and Siva who is the Preraka residing in the body. 


cdKs4l- 



If it is asked as to who is this knower of the notion of 
difference, the answer is given here — 


f^rgrni t 


t i ms 11 


Thus he who thinks always that the Mahadeva (Siva, 
the Great Lord) is different from the eight forms such as 
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prthivi (earth), etc., is called ‘Astamurtinirasaka’ (one who 
rejects the view that the eight forms are Siva). (56) 

c'MKs'Mi— •WEH, I 11 It is clear (56) 



Astamurtinirasanasthala ends. 



Then the author reveals Sarvagattvanirasanasthala 
(the stage of rejecting the conception of omnipresence of 
Siva) as the idea of omnipresence is not conducive to 
‘Linganistha’, the firm devotion to the Linga — 

Sarvagatvanirasanasthala — (22) 

TI^rTTTSR 

If Mahesvara is deemed as omnipresent, his worship 
should be rendered everywhere, not merely in the Linga. 
Hence, he who is firmly devoted to the Linga should not 
consider Siva as omnipresent. (57) 

cdKsdl- T 

^ i mv911 

If Mahesvara is taken as omnipresent, his worship 
should be rendered everywhere, but not merely in the 
Linga. Hence he who is deeply devoted to the Linga should 
not think of Siva as omnipresent. (57) 
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Notes : The author, here, points out the danger if Siva’s 
omnipresence is accepted at this stage, in which ‘Linganistha’ 
alone is emphasised. The consideration that Siva is everywhere, 
not necessariy in the Istalinga, distracts the mind of the devotee 
from his faith. The Mahesvara is ‘sarvagatvanirasaka’ because 
he rejects the idea of Siva’s omnipresence out of his firm devotion 
towards his Istalinga — T^rpit <h4 j koiPkrh'*>: 11” (Nirva- 

cana). The vow of the Mahesvara is to worship the Istalinga 
thinking that Siva is in his Istalinga. To think of Siva as omni¬ 
present goes against this vow. His concentration should be in 
the Istalingapuja. The idea of omnipresence of Siva would break 
his concentration and distract him from his vow. 



It may be objected that if there is no omnipresence in 
the case of Siva, it amounts to saying that he is divided 
(limited to the Istalinga). Since the number of devotes in 
the world is large, since the number of Istalingas as related 
to so many bodies is also large and since he whose entire 
bulk of body is stationed in one place cannot exist in 
another place, how can he exist in so many places (Ista- 
lingas)? Here the answer is given — 


Although Siva remains omnipresent, he exists espe¬ 
cially in the Istalinga which happens to be his resort. 
Hence the devotee should worship him in his Istalinga by 
remaining averse to Siva’s presence elsewhere. (58) 








: I \\6 11 
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Although Siva is omnipresent or all-pervasive, he 
expecially very much exists in the Istalinga, which is his 
resort. Hence, the devotee should turn away from other 
objects and worship him in his Istalinga only. (58) 

Notes : In the philosophical plane, it is held that Siva is 
omnipresent and all-pervasive. This is what is expressed in the 
following Sruti statements : “TRT: vf W hT 
TjJHj vftsrfwRntTr t ’-■Rfcr 11 

pw: I *HoA||ifl ^ ’PTcrTT.dWIolHcfjid^loi: 11 ” Sve. U., 3.7, 11) — 
“The Yogins become immortal by realising one and only Siva 
who alone encloses the universe, who is hidden in all the beings 
in accordance with the respective bodies, who is the Supreme 
Brahman and who is complete in all respects. The Lord Siva 
is omnipresent because he is all-pervasive, possessing all faces, 
heads and necks and because he resides in the caves in the form 
of the hearts of all beings.” Although he is thus omnipresent, 
he resides especially in the Istalinga which happens to be his 
resort (svadhara). Just as the sunshine which spreads every¬ 
where, manifests especially in the mirror, so does Siva who is 
everywhere, manifest himself especially in the Istalinga (Guru 
and Jangama also). That is why the Mahesvara finds the form 
of Siva limited to the Guru, the Istalinga and the Jangama and 
worships them. Another beautiful analogy is given in the next 
stanza to explain this. 

ifcqm — 

If it is asked as to how Siva who is omnipresent resides 
in the respective Lingas, the answer is given here — 

%cr: TciTsn} pnj 

w gfitWfon i 11 

Although Siva is omnipresent, he is especially mani¬ 
fested in the Istalinga which is his resort, just as fire is 
especially found in the womb of the Sam! tree. (59) 


cdIMI— W Pc^ui rRIT 

lYTT': fcrl^ ^TTH^ 3jfrRT%T M'bNId 

1 m ^ 11 

Just as the fire which exists in all trees, is especially 
evident in the Sam! tree, so does Siva who is omni¬ 
present predominantly evident in the Istalinga which is his 
resort. (59) 

Notes : Sami is a kind of tree which is well known as the 
tree in which fire is residing — 3thTT' | tf *ihIRci I (Sa.4.2); see 
also Ma. Smr., 8.247; Ya. Smr., 1.302. Sam! is called ‘Banni’ in 
Kannada. Just as fire is manifested by the mutual rubbing of 
the Sami sticks, so is Siva manifested in the Istalinga by the 
devotee’s concentration on the Istalinga. 

cdlLdl— TJ PdhidlNHI^ — 

If it is asked as to why Siva resides especially in the 
Istalinga, the answer is given here — 

rTSTTW^Rlf^r^ 7 !^ T£3TTsfllfirajT : I l^o I I 

The omnipresence of Mahesvara is decided in all the 
Sastras. Even then his stay is predominantly found in the 
Istalinga, etc., which are his resorts to receive worship. (60) 

cqirs^l-3i4lR?l«v1 | I ^ O | | 

Here by the word ‘adi’ (etc.) Guru and Jangama are 
indicated. The rest is clear. 

Notes : is a better reading than 

the latter reading is found in Varanasi edition (1993) with Marathi 
translation and in the Telugu script edition with Maritontadarya’s 
Sanskrit commentary, editied by Sri P.R. Karibasava Sastrin and 
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mR^4S 


published by Vlrasangappa (Vanivilas press, Mysore). Other 
editions have the same reading as retained in the text here. 
[Kashinath Shastrin’s edition, 1998, M.L. Naganna’s edition, 
1959, N.R. Karibasavasastrin’s edition, 1921, Siddheshwara 
Swamiji’s edition, 1999, G.G. Manjunathan’s edition (Kannada 
Sahitya Parisad) with Ujjinlsa’s Kannada commentary, 1998]. 
Maritontadarya prefers this reading, as it is evident from his 
commentary. Ah Sastras (Sruti and Smrti) declare Siva’s ‘sarva- 
gatatva’. Mund. U. (1.6) says — 

cKMlPuiMKH,! 4^4114 Ufcl: 11” — 

“The wise visualise (realise) that Parasivabrahman, who is beyond 
the scope of the sensory organs (adresyam), who is beyond the 
grasp of the motor organs (agrahyam), who does not belong to 
any Gotra (lineage), who does not belong to any Varna (caste), 
who is not endowed with eyes and ears, who does not have hands 
and feet, who is eternal, who is all-pervasive, who is omni¬ 
present, who is extremely subtle, who is immutable and who is 
the origin of all animate and inanimate objects.” Such Siva 
especially resides in the Istalinga (Guru and Jangama) for the 
purpose of receiving worship. This is already stated in S.S., 6.36 
— W IHIdHHJ I mRR*W WHI44I 11” 

See notes under the same. 


oilKsill— 3lfTRvT?f — "^TT % *5” ?#?>- 

In this sense, the author presents the meaning of 
the Sruti statement “Ya te rudra, etc.,” through the next 
stanza — 


fer Tufa fym rnj: i 

THTrEft 11 


The ancient lore (Sruti) says —“O Rudra,you shine 
eternally as related to that auspicious body in the form of 
the Istalinga, which is peaceful and which is untouched by 
any sin.” (61) 


c^lKsdl-“*ft K % cR rPJ: :, fVM 

'htRt” ^fvT 'HhmhI fr^qrffro i i i 

“O Rudra, that your body in the form of the Sivalinga 
(Istalinga) is auspicious (siva), without creating any fear 
(aghora) and without any blemish (apapakasl). You shine 
eternally as related to that Linga”— this is what an ancient 
(eternal) Sruti says. (61) 

Notes : fw TFJ:. — Tai.Sam., 4.5.1.1; Sve.U., 

3.5. See the Sanskrit commentary and English notes under S.S., 
6.62. Rfc4 ’TTfcr — Siva resides eternally in the Istalinga 

borne on the body of the devotee. 

c4Ksdl— — 

Hence, it is said that the Istalinga alone should be 
worshipped — 

i^l^ri^IcblTUl: 11^? 11 

Hence, the Mahesvara, who is the worshipper par 
excellance, should with all efforts worship the Great Lord 
in his own Istalinga by discarding all other places. (62) 

cmtsm— dtrHIc^ 1 5yT^txRt ^4- 

11^3 11 

Hence, i.e., since it is well known in the Sruti, the 
worshipper par excellence, who is none other than the 
Mahesvara, should with all efforts avoid all other places 
and worship the Great Lord in his own Istalinga, i.e., in the 
Istalinga belonging to him. (62) 
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Notes : Mahesvara worships the Istalinga with the firm 
faith that it is Siva himself who is believed to be omnipresent, 
all-pervasive and the resort of all. This is the Linganistha which 
characterises the Mahesvara. 

c4IL4l—hyi jf^IT Id h4 J MpKm ?R1?— 

It is said that he who worships Siva in his own Istalinga 
after knowing this, is regarded as ‘Sarvagatvanirasaka’ — 

fVM-W TRR <fr|c|f^d: I 

■MeJhrclPui'Mch: 11^3 M 

Although Siva is omnipresent, he who worships Siva 
in his own Istalinga without attachment elsewhere, is the 
‘Sarvagatvanirasaka’. (63) 

oi\UsH \— 11^3 11 It is clear. (63) 

Sarvagatvanirasanasthala ends. 

Notes : It is true, as stated in all Sastras, that Siva is 
omnipresent and all- pervasive. But to the Mahesvara, he 
resides only in his Istalinga. This firm faith prevents his mind 
from going astray. The Mahesvara should worship the Istalinga 
without diverting his attention to any thing else. He should 
forget himself in the grandeur of Istalinga-worship. Through 
this single-minded devotion to the Linga, the Mahesvara 
becomes ripe in thinking. His inner vision becomes widened. 
Thus he steps on to the next stage. 

3TST — (^3) 

cditsdi— m M wft- 

^vfld( TT^TT IFfFReflr^ ^n^T- 

+<«Ri Prid'dP i^m^Ri — 


Sivajaganmayasthala — (23) 

Then the author propounds ‘Sivajaganmayasthala’ 
(the stage reflecting the conception of Siva as pervading 
the world) with the idea that Siva’s all-pervasiveness should 
be accepted on the strength of authorities in the same way 
as Mahesvara’s omnipresence is admitted on the basis of 
valid means although his omnipresence is rejected for the 
purpose of worship — 





Even while worshipping Siva as residing in the Linga 
(Istalinga) only as he should be restricted that way in the 
process of worship, the Mahesvara should mentally cherish 
the Lord’s omnipresence. (64) 

chKsdl— RldLM ^l#PHWr%5fh , H4dlH4 w l- 

fWd : 'JyERfh fel^- 

feLTLT fflWB: fWLI *l4 J M 3RT?1T 

iRRi^cdM'H^lRrd I 11 

Although Siva has the power of controlling all, he 
assumes subservience to the devotee as he is under the 
control of the devotee at the time of worship. Hence while 
rendering worship to Siva as residing in the Istalinga alone, 
the devotee should mentally cherish the omnipresence 
of the God, i.e., of Siva who is of the nature of brilliance 
and who resides in the Istalinga. Otherwise, Siva will have 
to be assumed as separate like the potter who is making 
the pot. (64) 

Notes : — In the preparation of pot, the clay 

serves as the material cause (Upadanakarana) and the potter is 
the instrumental cause (Nimittakarana). As the Nimittakarana, 
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the potter is separate from the pot. But Siva is not so. He is 
not separate from the world because he is both the Upadana¬ 
karana and the Nimittakarana. This point will be explained with 
analogies in the next three stanzas. 


cilKsill-T3cj■ *lcM fat “37TcfH 3HWT: 

rw^:, ^FTRf^T:, 3 t4oT:, 3R«t: 



After Siva’s omnipresence is thus established, acco¬ 
rding to the Sruti statement “Atmana akasah sambhutah, 
etc.,” which means that ‘Ether was born from the Atman 
(Brahman), air from the ether, fire from the air, water from 
the fire and earth from the water,” it is known that Siva 
is the combined material-cum-instrumental cause of this 
world. Hence, the author propounds Siva as pervading the 
world (Sivajaganmayatva) with many analogies — 


falfa W Tfr: I I 5 M I 






wftrertf 15 ^11 


W rTffWTvT: TJJtT: 11 

rTSJT falcllc^AN falcT W I I 


Since this world consisting of the movable and the 
immovable is born from the Great God (Siva), it cannot 
differ from him, just as pot, etc., cannot differ from clay. 
(65) The world which is born from the principle of Siva, 
does not differ from that, just as the forms of foam, waves, 
etc., do not differ from the ocean. (66) Just as the cloth 
which is born from threads is regarded as made up of 
threads, so is the world consisting of the movable and the 
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immovable which is born from Siva regarded as Siva 
himself (made up of Siva—Sivamaya). (67) 

cilltsdl— I 15 M I \ fait 

VW{\ 155 11 

It is clear. (65) “Yasmat” should be taken with “Maha- 
devat”. The rest is clear. (66) 

Notes : “sfTWT 3TTWT: — Tai.U., 2.1. Here this 

Sruti statement is quoted to show that Siva is the Upadana¬ 
karana as well as Abhinnanimittakarana. The potter is ‘Bhinna- 
nimittakarana’ of pot because he stands separate from the pot 
while making it out of clay which is again external to him. Siva 
is not so. He is like the spider which weaves its web through 
the fibre drawn from its own body. In the analogy the fibre of 
the web is drawn from the spider. Hence the spider is the 
Upadanakarana of the web. The spider itself is the Abhinna¬ 
nimittakarana also. See — (Mund.U., 

1.1.7) — ‘Just as the spider creates its web and withdraws it....’. 
Similarly Siva is both the Upadanakarana and Abbinnanimitta- 
karana of the world. Hence he is not separate from the world. 
The fact that he is ‘abhinna’ (not different) from the world is 
established here through three analogies, viz., (i) of the pot and 
the clay, (ii) of the foam, etc., and the ocean and (iii) of the cloth 
and the threads. In the first analogy, the pot is the transfor¬ 
mation (parinama) of the clay. In the second analogy, the foam, 
etc., are the transformations (parinama) of the ocean. Both 
these analogies are from the point-of-view of Parinamavada. In 
the third analogy, the cloth is the ultimate form of the threads. 
Hence this is an analogy on the basis of Arambhavada (like that 
of the world and the atoms). All the three have the idea of 
‘abhinnatva’ between the Upadanakarana and its Karya as 
common to them. Just as the effects in the form of pot, etc., 
foam, etc., and cloth are not different from their material causes 
in the form of clay, ocean and threads respectively, so is this 
effect in the form of the world not different from the material 
cause in the form of Siva. This is the teaching of the Bra.Su. — 
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(2.1.14). This sutra speaks of “karya- 
karanananyatva’ (non-difference between the effect and the 
cause), the world being the ‘karya’ and Parasivabrahman being 
the ‘karana’. The reference is here to this Sruti statement and 
others that follow it : “w f4fT?T RfR 

RR7RT feRrh 'Tt f ?44 Tjfrl^K^cr XRRl” (Cha.U., 6.1.4) — “Just as, 
O somya, the entire lot made up of clay is known through one 
lump of clay, (so is this world known through Brahman); the 
modifications with different names as pot, etc., are but verbal 
manifestations, they are in reality the clay only” — Just as the 
pot, etc., are ‘mrnmaya’ (made up of clay), the foam, etc., 
‘sindhujalamaya’ (made up of water of the ocean) and the 
cloth is ‘tantumaya’ (made up of threads), so is this world 
‘Sivamaya’. This is the teaching of this ‘Sivajaganmayasthala’. 

cmtsm— TJ fa'blRccjlc^ RiRRhiRccH^ 

fwr — 

It may objected that the analogy is not corresponding 
with the matter on hand because clay, etc., are objects that 
undergo modifications, while Siva does not undergo 
modifications. Here the answer is hinted — 

31ldlVinwkl*I^H fvicflf^WRTfeftT: I 

TTtRtT f£: MUKUIIdJ \^6 I I 

Siva stands in the form of the world through the 
expansion of his own Sakti, just as the cloth appears in the 
form of the tent through its expansion. (68) 

cdllsdl-TZ: RWTOTOWft ^Zt'TMcT WfR- 

W *nfrT, rWT WlrH^lEtlfa+RlH 

Rsirl: I \$6 II 

Just as the cloth appears in the form of a tent for the 
travellers by the power of expansion which is inherent in 


it, so does Siva shine standing in the form of the world by 
the expansion of the Sakti who is inherent in him. (68) 

Notes : Siva’s Sakti which makes him stand as the world 
is called Parigrahasakti. He stands himself in the form of the 
world through the expansion of his Parigrahasakti. The anology 
is that of the cloth which assumes the form of a tent through 
the power of expansion inherent in it. Whether the cloth is in 
its folded state or it is in its state of a tent, it does not undergo 
any modification. The folded state is its contracted form, while 
the state of tent is its expanded form. Similarly whether Siva 
is with his contracted Sakti or with his expanded Sakti he does 
not undergo any modification. The expansion of his Sakti is 
creation and the contraction of his Sakti is annihilation. 

cdKsdl- TJ M*K u mRd£KI *T?JT Wlft 

TRTT RlcMlfa 'WUH^d^lRd^KI Ri<blRdl WlRcdd 

It may still be objected that just as the cloth has the 
nature of undergoing modification through its power of 
expansion, so should Siva also have the nature of under¬ 
going modification by the Sakti who is inherent in him. 
Here the author presents another analogy (to meet that 
objection) and concludes the matter on hand — 

rTzfTOHH ^nffl -M^RlcI ||^ II 

Hence all this world which is consisting of the movable 
and the immovable and which is pervaded by Siva, does not 
stand different from him, just as serpentness does not 
appear different from the rope. (69) 

oMI'MI— TrJ: wRlhJ^^h J il^Hd u fdRlRdd^ll^f4w- 
<lRr*)i 'W HTfrT, TRTT RldbRl f^RZlflr^fT ■WBHdd- 
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MRuiciS 


HMHN=MI fenfWPTI ^#T, rRRI^^rl«KN< flw RlWl 
T d'^’CdRTdlHNPf: 11^ 11 


7R|<|^<c|^4lfH 

fg^j fcHMtl I 119 * I I 


Just as the rope appears in the form of a serpent by 
virtue of its inherent power consisting in its longness, 
roundness and colour of wheat without undergoing any 
change, so does Siva also appear as not different from the 
world by virtue of his inherent Mayasakti without himself 
undergoing any modification. Hence all this universe 
which is consisting of the movable and the immovable, is 
pervaded by Siva and it is not different from him. (69) 

Notes : The analogy of the rope and the serpent is given here 
to explain that Siva appears as this world through his inherent 
Mayasakti without himself undergoing any modification and 
that on that score he cannot be called ‘vikarin’ (one who under¬ 
goes change). Hence, it should not be urged that Sri S.S. is in 
favour of Adhyasavada. As presented here, the analogy does not 
reflect the idea of false conception or misconception of the rope 
as serpent. Hence there is no scope for urging Vivartavada in 
this connection. It is only a case of conceiving the rope as the 
serpent without assigning the idea of false modification to it. 
The conception of the rope as serpent is by virtue of its inherent 
power consisting in its longness, roundness and colour of wheat. 
Thus on the basis of this analogy, it can be established that 
Siva manifests himself as the world by virtue of his inherent 
Mayasakti without undergoing any change. This leads to the 
conclusion that the world is ‘Sivamaya’ in the sense that it is 
pervaded by Siva. 

Then in order to confirm the same idea, the author 
gives many analogies along with the analogies already 
given — 

riUtdeKfa Tlfteri W | |^3o | | 


The world shines in Siva who is of the nature of 
existence, intelligence and bliss and who is devoid of all 
differences, like the serpentness in the rope, the silverness 
in the conch-shell, the form of a thief in the post, the 
appearance of water in the mirage and the Gandharva 
cities in the sky. (70-71) 

c4Ksdl—7^4 ^4 %||c|^|cMI 

RfelR TfRlTWH doHH<)dRw^lRd- 

fei rRfWPIT I |V9 o-V9 ^ 11 

The form of a serpent shines in the rope by virtue the 
latter’s colour of wheat; the form of silver appears in the 
conch-shell by virtue of its shining whiteness; the form of 
a man appears in the post by virtue of its length; the form 
of water is found in the mirage by virtue of its clearness 
and shining nature; and the form of Gandharva cities 
appears in the sky by virtue of rainy season; likewise, the 
world shines as not different from him in the Parasiva- 
brahman, who is devoid of all worldly differences, who is 
without any modification and who is of the nature of 
existence, intelligence and bliss; this is by virtue of his 
Mayasakti which is the reflection of the Vimarsasakti 
inherent in him. (70-71) 

Notes : Here five analogies are given to illustrate the point 
that Parasivabrahman does not undergo any modification and 
that although he is ‘avikarin’, he manifests himself as the world 



550 




through his Mayasakti. The rope appears as serpent by virtue 
of its inherent colour of wheat, without itself undergoing any 
change. The same are the cases of conch-shell, wooden post, 
mirage and cloudy sky which appear as silver, man, water and 
gandharva cities by virtue of their inherent characteristics, viz., 
shining whiteness, length, brightness (sunshine) and rainy 
season respectively without themselves undergoing any change. 
This is what is taught in the following stanzas of Nisvasa Ka. 
quoted in the Kannada commentary of Sri P.R. Karibasava 
Sastrin : ^ to I 


wITORTII WfT MRdW'TT I WTObhJ# 

| | 3tTOTOfT Rf|o||<r-^o| TOJdt WR1I<=K U II yTRTT TOJ- 



TO# TO f*F|: niklRIHRi =b^H$d 11” — “Siva’s Sakti is in reality 

one only. She is inseparable from Siva and is pure, supreme and 
without a second like the heat of the sun. She assumes the forms 


of Jnanasakti, Kriyasakti and Satyasakti. She is an ever-rising 
lustre, turned towards the Supreme and free from even the 
slightest touch of all bondage. Yet she is one with Siva and 
different from Siva. She is in reality of the form of Siva. She 
is bereft of covers, peaceful, objective and ever active. She is 
without any beginning and any end. She is the goodness 
incarnate. She is known through all these. That very Sakti of 
Siva creates the Bindu and that Bindu, when excited, becomes 
capable of creating everything.” Yet Siva is without any ‘vikara’ 
or change. 



The author gives another analogy by anticipating an 
objection that the aforesaid analogies would project the 
world as an appearance or illusion — 



W WT: I 



f?TcT TTcfTt (cKMtl IIV9? 11 
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Just as the tree stands in the form of leaves, branches, 
etc., so does Siva alone manifest himself in the form of the 
earth, etc. (72) 

cdKsdl- WT1#RT- 

•qifcr, tpit f?rc 

dKIc^pbVl^d^lR^ui ; | ^ ^TT 

STTpT:, c b<? u l 4 ll 4^:, WTFF^FF^T WFJ:, 

(qqcqmrqi ; fa fa <11^(4x1141414) ?frT fafacb : I TJ 


WET 

HRkfafaH, W&l: f?TTTta% Tffd 


*TTCH ^ddlRl 


do=hl4- 


WTFTR1T4: WTr% 

fWdt ; ?rn7|^’ ?frT I MldlfacbMS^'falfa T^Tlf^PJTf- 

141 cl TT 'HlBd, ^Rd<'Jld4l: T^WTlxWT^^vfWiRTt TRrflfrT 
fa'faMfa'Mlfafad •HHH'Mfad W 3xK- 

?TfWri^hlWf4w^l4faT f?TWFl4frT 

I WN pifer, qeqe4)Rc| ^RrK'Jiqqjilq 

ri’BjrrildJ ^#1 ^Rd^lfad T51rTWTFT WBJ:, WmWTPtfTW fa?T- 
WiTvfRFffWTWMrRI dfacbR+faci %lftffa T^lrT 44 TOdfafa 
frrsmiWfPT ^iK+irdch^drmci^i^H ^d- 

rM^K'dddH’W WmTs^fabdd ^fvT %T, ^HHT fWSFITWWfamr- 
facfad TSfrlT^llci^MR^lRlcblvl TjRT^fHWPTWTrlJ Rhir, Wl^T- 
W1WP1WTW )J u lfad 


W1WP1WTW 


r^T WPB^ciihlciiRRl faWj 11 'a ^ 11 
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Just as the tree which remains the tree without under¬ 
going any change while growing according to the power of 
time, appears as endowed with a variety of originally latent 
and yet dissimilar forms such as leaves, flowers, etc., so 
does Siva himself appear, by way of his outward mani¬ 
festation, in the form of earth, etc., through the operation 
of his Maya which is an intimate aspect of his Sakti 
(Vimarsasakti). The discernment here is that the earth 
(dharani) is from his fortitude (dhrti), the water from his 
compassion (karuna), the fire from his brilliance, the wind 
from the palpitation of his supreme bliss and the sky from 
the pervasion of his intelligence and that the individual soul 
(Jiva) is characterised by the mind with the contraction of 
understanding. It may be objected here thus : The tree is 
endowed with parts. But Siva who is taken as analogous 
to it, is devoid of parts. Sakti who is inherent in him cannot 
be different from him and hence, she is also without parts. 
Then the question that arises here is as to how the world 
which is endowed with parts can possibly emerge from such 
Siva with such Sakti. The answer is that such a doubt need 
not be raised because Sakti is not different from Siva and 
she is at the same time capable of doing what is impossible. 
Hence, in accordance with the maxim of ‘Ahikundala’, i.e., 
the serpent’s nature of remaining both stretched and 
circular, Sakti can with her freedom of will be both 
endowed with parts and without parts. Just as ‘dvyanuka’ 
(molecule of two atoms) which is the effect of atom, 
has parts, so does Mayasakti who is the effect of Siva 
(i.e., Siva’s Sakti) have parts. Thus it is possible for him 
(Siva) to appear through his Mayasakti as the world which 
is endowed with parts. The statement of the Bhagavan 
(Lord Krsna), viz., “Vistabhyahamidam, etc.,” which means 
that “I stand pervading the world consisting of the movable 
and the immovable with one of my parts”, is in support of 
the above point. In the dream state, Siva himself appears 
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as the imaginary world through the curtailment of his Sakti. 
He who holds that there is no point of association between 
the conch-shell and the silver on the ground that both of 
them are separately existent, should at least admit silver as 
the counter-part of denial (i.e., the object to be denied) 
and in common relation with the other (conch-shell). This 
is because the idea of silver is sublated in the very next 
moment. Since this depends upon the curtailment of Siva’s 
Sakti, the entire world is pervaded by Siva only. In fact 
there is no sublation of the idea of silver at all, because the 
conch-shell and the silver are the existing objects like the 
pot and the cloth. Further there is no rule that the 
knowledge of silver is sublated by the knowledge of conch- 
shell, because these two forms of knowledge belong to 
different objects and different times. It may be argued here 
that since the two contradictory apprehensions as ‘this is 
silver’ and ‘this is not silver’ cannot be true in the case of 
the same qualified object (dharmin), the sublation of the 
earlier-born knowledge of silver by the later knowledge of 
the absence of silver, is admitted. This argument cannot 
stand, because there is no knowledge of silver at the time 
when there is the knowledge of the absence of silver 
since as a rule the duration of all apprehensions is three 
moments each. Further in accordance with the maxim of 
the stick and the pot which means that the stick is the 
destroyer (badhaka) and the pot is to be destroyed (badhya), 
there is the necessity of mutual relation. Since both the 
apprehensions as the existence of silver (badhya) and 
absence of silver (badhaka) are subordinate (to the know¬ 
ledge of conch-shell), they cannot have mutual relation. 
Hence, just as there is no mutual nullification between the 
knowledge of pot and the knowledge of cloth, there is no 
mutual nullification between the rising (unmesa) and the 
closing (nimesa) of knowledge. (72) 

Sivajaganmayasthala ends 
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Notes : Just as conch-shell appears as silver so does 
Brahman appear as the world. This is Vivartavada. If this is 
accepted, it is as good as accepting the Adhyasavada. Then it 
will have to be admitted that the teaching of S.S. amounts to 
“W ^ 1 ‘iPh«TT” (Sankara’s teaching). Here according to 
Adhyasavada, Mayasakti is superimposed on Brahman and 
the world is a modification of Maya and a false modification 
(vivarta) of Brahman. But according to S.S., Mayasakti is only 
a modification or an aspect of Vimarsasakti who is inherent in 
Parasivabrahman. It is the thirty-first principle (tattva) among 
the thirty-six principles. Parasivabrahman manifests himself 
as the world through the operation of that Sakti. Thus the 
Mahesvara, who is firmly devoted to the Istalinga, looks upon 
the world as pervaded by Siva. 



Bhaktadehikalirigasthala — (24) 

Although Siva has pervaded the world, yet in accor¬ 
dance with the statement of Yogaja A., viz, “Vedavedanta- 
vakyartha, etc.”, which means that “Siva who is beyond the 
context of the interpretation of Veda and Vedanta and who 
is the supreme bliss residing in the temperament of the 
devotees, is revealed to the heart of the devotee,” Siva 
shines in the heart of the devotee. With this idea in mind, 
the author propounds Bhaktadehikalirigasthala in seven 
stanzas — 

TT5rTRi I IV93 I I 
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Although Sankara, the Supreme Lord, resides in the 
entire world as its soul, yet he shines especially in the heart- 
lotus of the devotees. (73) 


5HM— TffL WWT: TTfm Wm 

*PPTHT Wf^TFlt 

PKMcl McbRId I |V9 3 II 


‘Sankara’ means ‘one who gives joy’. Although such 
a Sankara who is the Supreme Lord called Parasiva, is 
pervading the entire world consisting of positive and 
negative objects as its soul, yet he especially, in a great 
measure, shines in the heart-lotus of the devotees. (73) 


Notes : §c<mR” — Yogaja A., which is not 

available now. Bhaktadehikalirigasthala is that stage in which 
the Linga (Siva) is visualised as residing in his heart by the 
devotee. ‘Bhaktadehikalinga’ means the Linga residing in the 
body of the devotee, i.e., in the heart of the devotee. ^ =t-><lalRi 
1 Siva is everywhere. Hence he is ‘samastajagadatma’. Yet 
he is revealed to the pure heart of the devotees as their supreme 
bliss. The heart of the Mahesvara is like a clear mirror. Siva 
is reflected in it. He manifests in it as supreme bliss. 


ci|Rs4l-rp^PlNHIij — 


If it is asked as to how it is, the answer is given here — 

Hl-fl cMcbMt} I 

^ TT37THi Pda'll HlcriW: I l'3'tf 11 

He (Siva) is especially stationed in the Kailasa, 
Mandara mountain, Himalaya mountain, Meru mountain 
and the hearts of the devotees. (74) 

cdKsdl-pg fm\ TOT, rl?JI 

I |V9>f 11 
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Just as Siva resides especially in these places (Kailasa, 
etc.) , he resides especially in the hearts of the devotees. (74) 

Notes : Kailasa, etc., are the places where peace reigns 
supreme. Hence, Siva resides in those places. Similarly he resides 
in the hearts of the devotees in which peace dwells. Allama- 
prabhu, who had this Sthala in mind has said— “Sastrapuru- 
sarira, nimma sastrada mahapatha honalalli hodalli, bhakta- 
dehikadevanendariyade kettiralla. ‘Yatra sivastatra mahesvara’ 
nendu helittu munna, antu bhakta, nitya satya sannihita 
Guhesvara — nimma sarana” — (Allamaprabhudevara vacana- 
samputa, Kannada Pustaka Pradhikara, Bangalore, 2001, Vacana 
no. 113, beginning — “Agamapurusarira nimma agama”). 
Katha.U. says — JOTt WT 3qrrt#r frothI” (4.12) — “The 

Purusa (Atman) who is of the size of a thumb, resides in the 
body (i.e., heart) ”. Accordingly, Bhaga. G. says — ^jroi 
frothl” (18.61) — “The Lord of all beings resides, 
O Arjuna, in the region of the heart”. He is ‘Bhaktadehikalinga’. 

c4Ks4l-WlSR: lRR$4: 

If it is objected as to how can the Great Lord who is 
undivided, reside in the bodies of devotees by dividing 
himself, the answer is given here — 

•uciicuiRi Tjfrfe?rt w ^ i 
?raT wi i^m i 

Just as Sankara, although he is the Universal Self of 
all, stays in the bodies of all beings by dividing himself, so 
does he reside always in the hearts of his devotees. (75) 


c4Ks4l- 






*T2JT '4RR1, 7T2JT 


^TMcbmd II 
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Although the Great Lord is the Universal Soul, he 
resides as the reflection in the bodies of all beings such as 
gods, animals and men who are endowed with different 
inner senses. In the same way, he stays always in the hearts 
of his devotees. (75) 

In this sense, the author makes a statement which is 
pregnant with authority — 

TnRl ^ f^raT rPJ: I 

3TSrtTTSMIMcblVrifrl ff?TTTF 4HM4) 11^ 11 

The ancient Sruti says - “O Rudra, that your body in 
the form of the Linga which is peaceful and which is not 
touched any defect, ever shines in those who belong to 
you. (76) 

3 IWPRfl ^rcflcTT, TIT Rrl^Rf: ' 4 ^ f 4 o 4 

^rufrfcj *HldHl fHT^TTffcTCl^ l|V9^|| 

“O Rudra, that your body, which is in the form of 
Sivalinga, which is peaceful and which is without any 
defects, ever resides in the bodies of your devotees” - thus 
says the ancient, eternal Sruti. (76) 

Notes:"'’?! h (Sve. U. 3.5.; Tai.Sam, 4.5.11). See 

also S.S., 10.61 above. 

c-UKsdl-43 Rl<4H4d°4RlR4^ 4 *fP47t RbRlNUIh — 

If it is objected as to whether he does not shine in those 
who are not the devotees of Siva the answer is given here — 


f^jts 


I IV919 I I 
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Siva who is the universal soul, resides in the hearts of 
those who are pure and who are not attached to mundane 
life, of those great men who are endowed with discrimination 
and of those who are decked with the signs of Siva. (77) 

'(jRp?£l§L 

nmiR^ •y^rHi f?iT:, Rr*t Ri^Ri mwm n v9V9ii 

Siva, who is the universal soul resides, i.e., shines, in 
the hearts of the pure persons who have renounced the 
world, i.e., those who are adept in the knowledge of six 
Sthalas and who are called the ‘Caramurtis’ (Jangamas, 
wandering mendicants of Virasaiva faith), of the great 
persons such as Sukayogin who are endowed with 
discrimination and of those persons who are adorned with 
signs of Siva such as Bhasma, Rudraksa, etc. (77) 


cdltsdl— T%I ^ 




— 


If it is asked as to what is the speciality of the devotees 
of Siva since this is common to all, the answer is given 
here — 


TTn^HluiW^i :TSTt IRT^IT: I |V9<£ 11 

The Great Lord shines in the hearts of the Mahesvaras 
who are always endowed with contentment and the 
blemishes of whose fruits of Karman (deeds) are eradicated 
by knowledge. (78) 

c-UKsdl- MclTGGcMIrl Rld^dH*lTRFTf 


WPdTFIT ( ; RT%-%l<l u li) 

rBTT tfaPRR?!: I |V9£ 11 


MRuicjs 
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The Great Lord shines very clearly inside the hearts 
of the Mahesvaras like the face, etc., in the clear mirror, 
since they are experiencing the joy of Siva due to the total 
washing away of all blemishes (of Karman) through the 
knowledge of Siva. (78) 

Notes: Those who are always contented with that which 
they get as ‘Prasada’ from the Great Lord are called ‘nitya- 
santosins’. It is this continuous contentment that marks the 
ripeness of the Mahesvara and his eligibility to rise to the next 
major stage in spiritual ascent called Prasadisthala. It is 
‘Sivajnana’ that brings them such a contentment. It is in the 
form of awareness of Siva at all times. This awareness 
(Avadhana) is the special feature of the next Sthala called 
Prasadisthala. ‘Nityasantosatva’ and ‘jnananirdhutakarmatva’ 
are the characteristics of the Prasadin. 

cdltsdl-3RT ^H|U|M^|R^leT — 

Then the author indicates the next sthala called 
Prasadisthala — 

3RT? PMdMIldll I 

gfr ylHAdWrldfewiI folcItilpHIHI FcRpId 


im zm: vRrxi'i: mrn:ii?o u 


This Mahesvara who has no attachment towards gods 
other than Siva and whose mind is fully absorbed in his 
Istalinga, becomes the Prasadin by cherishing this world as 
Siva in spirit. (79) 


Here ends the tenth chapter dealing with the nine sthalas 
of the Mahesvarasthala in Srisiddhantasikhamani written 
by Sivayogi Sivacaiya who has realised the 
Brahman through the path of six Sthalas. (10) 




f5W 


I “fm 

’ I |V9^ 11 




The Mahesvara who is free from even the slightest 
attachment elsewhere, i.e., in gods other than Siva and who 
is confined to his Istalinga, i.e., whose inner senses are 
concentrated in this Istalinga, becomes the Prasadin by 
understanding the world which is referred to as this 
because of pointing towards it by the finger as this, in the 
form of Siva himself as demonstrated by the analogies (in 
the previous stanzas). The authority here is the Sruti 
statement “Siva eko dhyeyah, etc.,” which means that “Siva 
alone who extends auspiciousness to all should be meditated 
upon, leaving out everything else.” (79) 


Bhaktadehikalingasthala ends. 


Here ends the tenth chapter dealing with the nine Sthalas 
of Mahesvarasthala in the commentary on 
Srisiddhantasikhamani called Tattvapradipika written by 
Sri Maritontadaiya who is the foremost among those who 
are well-versed in Vyakarana, Mimamsa and Tarka. (10) 


Notes: "fw ^ Atha. Sikh. U., 3. Awareness 

of Siva at all times is called Avadhana bhakti (Bhakti of the 
nature of vigilence). This is the characteristic of the Prasadin. 


• •• 



iJcbKVI: 

TOTfer: : 

^srfcru<ui<?lfdWTPicfjii^ ii 

Agastya says— 

The Mahesvara is declared to be one whose piety 
consists actually of adherence to the Istalinga, etc. O Lord 
of the Ganas, how is he called Prasadin? (1) 

own— \\\\\ It is clear. (1) 

Notes : Agastya asks Renuka about the nature of the 
Prasadin. He is now fully aware of the nature of the Mahesvara 
and his religious practices as expounded in the nine Sthalas 
starting from Mahesvaraprasamsasthala and ending with Bhakta- 
dehikalingasthala. He is curious to know how he rises to the 
status of the Prasadin. What are his religious duties? What are 
the sub-Sthalas of Prasadisthala? What is the nature of his 
Linga-worship? What is his mental culture and state of spiritual 
attainment? All these questions are in the mind of Agastya, 
when he asks as to how he is called Prasadin and as to what are 
his attainments and practices. For this purpose Sri Renuka 
defines Prasadin and enumerates and elucidates seven Sthalas 
coming under Prasadisthala. 

— 
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Renuka says — 

He, i.e., the Mahesvara, whose bonds of sin are 
destroyed through the state of remaining engrossed in the 
firm devotion to the Istalinga, is called Prasadin by virtue of 
his calmness of mind. (2) 


c4Ks4l- 








:IR II 


This Mahesvara whose bonds of sins are destroyed by 
the knowledge of the aforesaid Sthalas such as Linga- 
nisthasthala, etc., and their practice, is called as Prasadin 
due to his association with the serenity of mind. (2) 

Notes: ‘Prasada’ means calmness, tranquility, composure, 
purity, clearness, limpidness. The Mahesvara is called Prasadin 
because his mind has been rendered pure and calm due to the 
observance of the nine Sthalas of the Mahesvarasthala. Those 
practices have the capacity to eradicate all sins and render the 
mind of the devotee pure and calm. Thus the devotee rises to 
the higher stage significantly called Prasadisthala (Prasadah asya 
asti iti Prasad!; tasya sthalam). Prasada also means ‘favour’. By 
this time due to the awareness of Siva being always awake in the 
mind of the Prasadin, he is endowed with Siva’s favour. Hence, 
he is rightly called Prasadin. 

<*4Ks<4l-— 


If it is asked as to what is the nature of this Sthala and 
what are its kinds, the answer is given here — 





»<l£TT 



This Prasadisthala which reveals his greatness, is said 
to be sevenfold by virtue of differences in its internal 
Sthalas. (3) 
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This Prasadisthala which reveals the greatness of the 
Prasadin, who is endowed with all the good practices of the 
Bhakta and the Mahesvara Sthalas, is sevenfold by virtue of 
the differences in the internal Sthalas. (3) 


cdKsdl— m 



Then if it is asked as to how it is so, the author 
enumerates them — 




rRT: I 





rRTt ^r^IHI^Id-ii rffi: 




It is sevenfold as — 1. Prasadisthala, 2. Gurumahatmya- 
sthala, 3. Lingaprasamsasthala (Lingamahatmyasthala), 

4. Jangmagauravasthala (Jangamamahatmyasthala), 

5. Bhaktamahatmyasthala, 6. Saranaklrtanasthala (Sarana- 
mahattvasthala) and 7. (Siva) Prasadamahatmyasthala 
(Prasadamahattvasthala). (4-5) 



‘Saranaklrtana’ means ‘Saranamahattvaklrtana’ the 
eulogy of the greatness of Sarana. Thus the answer is that 
it is of seven kinds. (4-5) 


c4Ks4l-3^5RT ^fHT sbhlrcrl^u|y^q ^Hl^ — 
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Then the author says that the characteristics of the 
Sthalas in the order in which they are enumerated are given 
here — 

O Great Sage, I shall tell you the chracteristics of them 
in their due order. 

cilKsill— It is clear. 



cdKsdl- m — “faTO?T ft TOlfa ffa ^TRy^l 

ftsjRfT ?ft 

nfdWlfd— 


Prasadisthala — (25) 

Then the author propounds in twelve stanzas the 
calmness of mind born of Siva’s favour in accordance 
with the statement of Maitreya Upanisad as “Cittasya hi 
prasadena, etc.”, which means that “the fruits of the auspi¬ 
cious and inauspicious deeds are eradicated by the calmness 
of mind. One who is endowed with such calmness of mind 
resides within himself and attains inexhaustible joy”— 


TFTCTt faff TTCTT^ | 



The mental sign in the form of purity is called Prasada. 
It is accomplished through the favour (grace) of Siva in the 
form of the Istalinga. (6) 


cdKsdl— 




i TOR 


TR 
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The purity of the mind is the sign and that is the sign in 
the form of limpidness of mind. It is called Prasada. This 
Prasada in the form of purity of mind is accomplished 
through the grace of Siva in the form of the Istalinga. (6) 

Notes: “fwi ft TOT^T, §c<-iiR” — Mai. U., 1.6. Therein it is 
said — “fhrTira ft <4 R^t1W-h 41 ’tsrfh 

cFRI I (RtFW ft TOT^T. I I) ¥R1W Rtf 

’Tlwil RtfR wfw WTFTJ I” (Mai. U., 1.5,6,7) — 

“Mind is ‘samsara’ (cause for transmigration). It must be 
purified with efforts. As is the mind so one becomes. This is the 

ancient secret.If the mind which is moving with interest 

within the scope of the objects of senses, gets attached to 
Brahman in the same way, who is not released from bondage? 
“t-FT iR H^iuii RWtRt:” (Bra. B.U.,2) is a well known 
statement. Mind is the cause for both bondage and liberation of 
men. Impure mind is the cause for bondage and pure mind is the 
cause for liberation. Purity of mind is the characteristic of the 
Prasadin. Such a purity of mind can be attained by the grace of 
Siva in the form of the Istalinga, if the devotee worships the 
Istalinga with full concentration by withdrawing his senses from 
all the objects of senses. It is possible only when the mind is 
controlled. If the mind is controlled, all the senses are under 
control like good horses : “RR fRTRFRft RRIT RTI ?Rf- 
fRTTfw RRlft ¥RT R lt^: 11” (Katha. U., 3.6) — “When one is 
endowed with discrimination through controlled mind, one’s 
senses are under control like good horses of a charioteer.” Such 
a person attains to the highest state: “f^TFWRf^fR WTURRR: I 
Rt5?JFT: WTMfft uft^Tf: wf WtJ I” (Katha U., 3.9) — “He who has 
discrimination as his charioteer (guide) and who has his mind as 
the reins (who has controlled mind), reaches the farther end of 
the path and it is the highest state of all-pervasive (visnuh 
vyapanasllah) Parasivabrahman.” The Prasadin is such a person 
with controlled mind who is on the spiritual pilgrimage. 

c-MItsdl— TFT 


— 
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If it is asked as what is that grace of Siva which is the 
cause for the Prasada in the form of mental purity, the 
answer is given here — 

I 

IV9 I I 

That object which is offered to Siva is the Prasada 
(token of grace) of Siva. That left over (after being 
offered to Siva) is the cause for the mental purity of 
Saiva devotees. (7) 



Whatever object is offered to Siva that is the Prasada 
of Siva. That left over is the cause of mental purity for the 
special Saivas who are the Virasaivas. (7) 


Notes : ‘Dravya’ here stands for all the objects of enjoyment, 
nourishment, etc. When such objects as flower, fruit, any other 
eatable or potable, are offered to Siva (the Istalinga, the Guru 
and the Jangama, the three forms of Siva) and received with 
devotion as his favour, they become the sacred Sivaprasada. 
Such a Prasada is called ‘nirmalya’ (remains of an offering) 
because it is the cause of mental purity. 



Then the author says that he who partakes the Prasada 
of this type, is the Prasadin— 







114 II 


By partaking the Prasada of Siva which is the cause for 
the purity of mind, for achieving the tranquility of mind, he 
is called “Prasadin”. (8) 
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#GTlt%K: WHKlRl Mill 

The Prasada of Siva is the cause for knowledge, i.e., 
the knowledge of Siva. “Nirmalya” is the “Prasada of 
the Linga” which is meant for the tranquility of mind. This 
Viramahesvara who partakes that Prasada is called the 
“Prasadin”. (8) 

Notes : This shows the sacredness of the Prasada of the 
Guru, the Linga and the Jangama. The subsequent stanzas 
further elucidate this point. 



Hence, in accordance with the Chand. U statement, 
viz., “Aharasuddhya tattvasuddhih”, meaning that “by the 
purity of food the principles are pure”, it is said that the 
devotee attains purity of mind through the purification of 
all principles by the partaking of the pure remains of the 
offering to Siva — 



JRrUWnp ?IHcbKum I ^ O 11 


It is through the purity of food that the purity of 
principles is told in the case of all. Whatever that is offered 
to Siva is the pure food article. (9) He who is devoted to 
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the Linga, partakes it at all times and attains immence 
calmness of mind which is in turn the cause of know¬ 


ledge. (10) 


cdKsdl— 


Hlf&HT 




Rrl^ddU: ^*H|cbld )pJH: m\i) 3Rp 


Through the purity of food there occurs purity of 
principles, i.e, the purity of the body, senses and the world 
consisting of regions. This is told by the Sastras. Whatever 
food article is offered or dedicated to Siva, is pure. Par¬ 
taking such an article of food at all times, the Prasadin 
who is devoted to the Istalinga, attains immence purity of 
mind or calmness of mind which is in turn the cause of the 
knowledge about Siva. (9-10) 

Notes : — The entire statement with 

some change of reading occurs thus : 

Fjfh: fernfa:” (Chand. U., 7.26.2) — “Through 

the purity of food there is purity of internal senses (mind, etc.). 
Through the purity of internal senses (mind), there is continuous 
awareness (of Siva). Through continuous awareness of Siva, 
there is slackening of all knots of bondage.” Human body with 
its senses is constituted by thirty-six principles (sat-trimsat 
tattvani) as the world is constituted by them. Hence it is a 
miniworld in itself. When pure food is partaken, all the principles 
constituting the body and the world around are rendered pure. 
When is the food rendered pure? Food is rendered pure when it 
is dedicated to the Istalinga (or the Guru or the Jangama). If 
such food is partaken at all times, the mind of the devotee is 
rendered pure and calm. Such a calm and pure mind is fertile for 
the growth of Sivajnana. Sivajnana is nothing but the awareness 
of Siva in the mind at all times. This is called Avadhanabhakti in 
the case of the Prasadin. It is Bhakti (devotion) in the form of 
awareness of Siva. The Prasadin never for a moment forgets 
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Siva. Everything that he gets for his maintenance and pleasure, 
is looked upon by him as the Prasada or favour of Siva. He never 
partakes anything which is not the Prasada of Siva. It is this 
divine awareness at all times that is the special feature of the 
Prasadin. Due to this awareness, he becomes Siva himself 
according to the maxim of the bee and the worm (Bhramaraklta- 
nyaya). 



Hence, it is said that whatever object is obtained as 
meant for one’s enjoyment, all that should be dedicated to 
Siva and then partaken in accordance with the Sivarahasya 
statement, viz., “Yadyadatmahitam vastu, etc.,” meaning 
that “whatever object is salutary for one’s self,.... that must 
be dedicated to Siva”— 





Whatever object is received as meant for one’s 
enjoyment, all that should be first dedicated to Siva and 
then partaken for the purification of one’s self. (11) 

cmrsm— Pl'MpHd 7Tc|) ■y HI fed •y'-sifop 



Whatever object is meant for one’s enjoyment and 
received or obtained, all that should be offered to Siva in 
the form of the Istalinga (Sivalinga) and then partaken for 
the purification of one’s self, i.e., for the purification of 
mind. (11) 

Notes : “-luqicHfen” (Siva R. ?). The commentator refers to 
‘devaya’ in the sense of ‘Sivalingadevaya’. Here it is incidentally 
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referred to the Sivalinga which is the form of Linga that is to 
be worshipped in the Prasadisthala. In other words, in the 
Prasadisthala, the Istalinga is looked upon as the Sivalinga and 
worshipped. In the Bhaktasthala it is the Acaralinga and in the 
Mahesvarasthala it is the Gurulinga. 


-3T?HFT*T?mr 


Then the author propounds the greatness of that 
(Prasada) — 






*s 


11 ^? 11 


Whatever object that is granted as ‘Prasada’ after 
having partaken it by the Lord, who is ever present (in the 
Istalinga or Sivalinga) and who is the physician for those 
suffering from the disease of transmigration, all that is the 
curing elixir for the disease of transmigration. (12) 



Whatever object is first partaken and granted as 
Prasada by the Great Lord, who is the physician for those 
suffering from transmigration (cycle of birth and death) 
and who is ever residing in the Sivalinga, all that is the 
elixir, which cures the disease of ‘samsara’, the cycle of 
birth and death. (12) 

Notes : Lord Siva is the physician who gets rid of the disease 
in the form of transmigration. Hence, RV. 2.33.4 describes him 
as “'HlqcKiH btwf ^pftfh” (I hear of thee as the physician of 
physicians). Such a ‘bhavarogavaidya’ resides in the Istalinga 
(Sivalinga) of the Prasadin. With the partaking of Prasada 
granted by the Great Lord, the Prasadin rises above the reach of 
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the bonds of transmigration. ‘Sivaprasada’ is rightly called as the 
‘rasayana’, i.e., the elixir for curing the disease of transmigration. 


cdiG4i— m 



Then it is said that it (the Prasada) is also the cause for 
health, etc., in mundane existence— 



The Prasada (of Siva) is the cause for health, the purifier 
of the internal senses of human beings, the medicine for 
raising the human beings from the great disease in the form 
of three afflictions, the instrument for clarity of knowledge, 
the means of preventing men from degradation, the door 
for the advent of knowledge, the cause for the eradication 
of delusion, the source for the wealth of renunciation, the 
enhancer of great bliss, that which is inaccessible to those 
with sinful minds, that which is accessible to those with pure 
minds and that which is accepted by Brahman, Visnu, etc., 
and by the seers such as Vasistha, etc. The food, etc., which 
are partaken by Siva should be taken by those who aspire 
for the highest good. (13-16) 


c4Ksdl- 




^1^ 3T?T: 
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tWHlRnS 
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I’cbiqyis 


MR^cJS 


faaifa^qfafe^R u IH< MtIRT: frf^fWlFT ^TTW^ f^THT- 
ddK'W ^^IHl^chKU|^ JjcrlcbkuiH* f^T^TT- 

H^Mchl^lchH, MlPM^Hi ^uii| r HHi 3pR Wlf^t^Wlft- 
■gPiRr: MlRiRml'jhciHj R'ici'Wl'j>dHs’iiei RNpri^-wl^ai- 
?I|RM'HI^ c4 I hli 

TOlfcfh: ^rpffWr: IIU-^ 11 


Here ‘tat’ (it) should be taken from the previous 
stanza. That object in the form of Prasada is the cause of 
the health of all human beings as well as the purifier of 
the inner senses. It is the original medicine for the great 
disease in the form of the three afflictions called 
Adhyatmika, Adhibhautika and Adhidaivika and the cause 
for the accomplishment of special knowledge. Vinipata 
(degradation) is an artificial defect; it prevents that. It is 
the entrance for the advent of the knowledge of Siva and 
the cause for the uprooting of ignorance. It is the original 
source for the wealth of renunciation and the revealer of 
eternal bliss. It is hard to get for the sinners, while it is easy 
to get for the merited persons. It is an object of great liking 
for the gods such as Brahman, etc., and for the sages 
such as Vasistha, etc. Such a food dedicated to Siva, i.e, the 
Prasada such as the food offered to the Sivalinga, should be 
taken by the Prasadins who aspire for the highest good, i.e., 
the attainment of the good in the form of enjoyment here 
and liberation hereafter. (13-16) 

Notes : Healthy body and healthy mind are the prerequi¬ 
sites of spiritual well-being. Both are achieved through the 
partaking of Sivaprasada (Sivalingaprasada). In spite of physical 
and mental health, there is the danger of the three afflictions 
called Adhyatmika, Adhibhautika and Adhidaivika. (See S.S. 
5.67-70 and notes thereunder). The medicine par excellance for 
the removal of these three afflications is the Sivaprasada itself. 
The clarity of knowledge is the next higher thing aspired by man. 


This is also provided by the Sivaprasada. The delusion is not 
eradicated by any amount of penance or performance of vows 
such as Candrayana, etc. But it is easily destroyed by Siva¬ 
prasada. The wealth of renunciation surpasses all wealth because 
it neither creates fear nor suffers stealing by others. Such a rare 
wealth can be obtained through Sivaprasada only. The highest 
aspiration of man is the attainment of supreme bliss. This is also 
provided by Sivaprasada. Thus Sivaprasada is the most precious 
object which fulfils all the aspirations of human beings. Candra 
J. A. describes the greatness of Sivaprsada in glorious terms : 

I IHHKRh iKHH^iqch: 11 3«i*f?3 

Vt UhKWW hflhT 3T WTJ I” (kri.pa., 

5.33-34) — “When it is offered, it is the cause for the Prasada 
(grace) of Mahesvara. Hence it is well known as the Prasada; it 
brings supreme bliss. It is the principle of Rta (cosmic, religious 
and moral order), the truth, the Supreme Brahman and the 
nectar. So is the Prasada praised. Who can describe its 
greatness? How can it be described?” 

oWl-3^dBWK44)cb|}u| — 

Then it is said that all sins are exhausted by the 
partaking of this Prasada — 

ini tpcr rft^T 

dTtrwlcbu4)^ i ^ 11 

Be it a leaf (Bilva leaf, etc.), a flower, a fruit or water, 
by the partaking of whatever that is dedicated to Siva, there 
is bound to be the exhaustion of all sins. (17) 

cdKsdl-I fm VW{\ 1^11 

‘Yat’ should be taken in the sense of ‘whatever object’ 
(that is offered). The rest is clear. (17) 

Notes : Candra J.A. (kri.pa., 5.24) prescribes that nothing 
should be partaken without offering it to Lord Sadasiva, be it a 
leaf, a flower, a fruit, water, food, a drink or a medicine: “33 JN 
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W itwwlw^l 'T WRT -H<lRfldH,l I” Accordingly 

everything should be offered to Siva and then it should be 
partaken as Prasada. Through the partaking of Sivaprasada,all 
sins are exhausted. 



Then the author concludes the Prasadisthala by saying 
that the Prasada of the Sri Guru and the Jangama should 
be partaken like that of the Sivalinga— 






II^M 


Just as the food as the Prasada of Siva should be 
partaken, so should the food as the Prasada of the Sriguru 
and as that of the Jangama be partaken by him who is 
devoted the Linga. (f 8) 



Just as the food which is offered to Siva should be 
partaken, so should such food offered to the Guru and the 
Jangama be partaken by the Prasadins who are devoted to 
the Sivalinga. (J8) 

Prasadisthala ends. 


Notes : *[FU jsfvf# ^ ^5^:” — says Candra J.A. 

(kri.pa., 5.15). Further it says — “'IFRit! gtterci faTtW: I 

wwg TfeKPTT: 11 ” (kri.pa., 5.35)— “The residue of 
offering to the Guru is the Purodasa (sacred cake of the sacrifice) 
and so is that of the Jangama. The Prasada of the Guru and the 
Jangama is certainly that which gives sacredness, (see notes 
under 9.77-78) 
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Gurumahatmyasthala — (26) 

Then the author propounds the Gurumahatmyasthala 
which should be known to the Prasadin who is firmly 
devoted to Prasada — 


TTcfai ^TTTUi Pufecb^UlliM 

7J7T: MUM 

Guru alone is the cause for the fulfilment of desired 
objects, because the Great Lord Siva actually appears in 
the form of the Guru. (19) 


cdKsdl- FPF NFFTl^TT 


it 


IIU M 


Here, in this world, Guru is the cause for the 
accomplishment of desired objects in the form of enjoy¬ 
ment (here) and liberation (hereafter) as it is said in 
Sivarahasya — “Na guruoradhikam na guroradhikam”, 
which means that “nobody is superior to the Guru, no 
body is superior to the Guru”. This is because the Great 
Lord Siva has stood having actually assumed the form of 
the Guru. (19) 

Notes : (Siva R.). Candra J.A. says that the Guru 

is the cause for liberation and for obtaining DIksa. Without the 
favour of the Guru, none of the means can be apt to bring 
fulfilment— 55 : f^RT JrirjT 

FNriPr WvqvRJ I” (kri. pa. 2.5). Such is the greatness of the Guru 
because he is Siva in actual form. 
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C^IIMI— ^ fm: 




— 


If it is asked as why Siva who is ‘niskala’ (without 
parts) appears as the Guru who is ‘sakala’ (endowed with 
parts), the answer is given here — 


^FkTI 3*>*=\L|U| ^c^Wgcbl Ro | | 

The Great Lord Siva who is without parts (limbs) and 
who is the veritable ocean of eternal knowledge, does 
favour to all in the form of the Guru who is endowed with 
limbs.(20) 

cdKsdl—RoM?IH|ufc|LK^^t lH'*bdlsf'T pRcpidlsft 3^ u i 
•Od-nrl: ^F^ c h<^< u llRRtRl£!: vll^l^lffisf 

'HldVd^f: I R o 11 

Although the Great Lord who is the veritable ocean of 
knowledge, is without parts, i.e., without limbs, yet he is 
endowed with parts, i.e., with limbs such as hands, feet, etc., 
in his form as the Guru. In that form he does favour to all. 
In other words, he appears (in that form) for the purpose of 
doing favour to the world (people of the world). (20) 

Notes : The formless Siva takes the form of the Guru for 
doing favour to the devotees. No distinction should be made 
between Siva and Guru. 

Hence, it is said that there is no difference between the 
Guru and Siva— 

^1%^: TJJcT: I 

^ : I R* I I 
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He who is Siva should be known as the Guru and he 
who is the Guru should be regarded as Siva. Wise man 
should not make any difference between them for the 
purpose of attaining knowledge. (21) 



Since the Guru gives the knowledge which constitutes 
the cause for liberation, he is not different from Siva. 
Otherwise it would give rise to a situation where the 
knowledge cannot arise. Hence, for its sake, the wise man, 
who is endowed with subtle insight, should not make any 
difference between them. (21) 


Notes : and $wcimii are the other readings for 

^imi<=ii wi) l If the reading is fFTRTOt, it should be taken with h?hRi: I 
Candra J.A. has this statement : “4 3 ^: *T: fW: 3 ^: 

^P:l 3 ^ffW 3 ^NRai^l< u l^rhsT?T: 11 Wf^TI I 

Rwr^i^uii^^rar^t^i 1 *i<RciirH<*>gT4 35 : 1 ” (kri.pa., 
2.7-9) — “He who is the Guru is said to be Siva, he who is Siva is 
known as the Guru. Whether it is Siva or the Guru, he stands as 
knowledge incarnate. Siva is the knowledge and the knowledge 
is the Guru. Similar are the fruits of worshipping Siva, the Guru 
and the knowledge. The Guru is of the nature of all gods and is 
made up of all mantras.” Ka.A. kri.pa., 5.15. brings out the same 
idea : hm 4lR=T^ri hw i si^ncRt w MRm<rRdJ 1 ” 

— “O Goddess of gods, the Guru is myself and there is no 
difference between us. Hence, his order should be carried out 
with the notion of identity.” Suks.A., kri.pa., 5.10-12, echoes the 
same idea : “ 35 ^ I ^ *ll4Rlct s 'Ud^l°i- 

I 35 ^I WT^RchWliWI^lPH : 11 
3^T ^TTf^T n|«ft I 3fJ#T cR^nfi 3*JT TTFjqjRtrn: I I” — 

“Guru is himself the Great Lord who is actually the lord of all 
the worlds. One should not think of the Guru who gives the 
knowledge of the supreme principle, as otherwise. I myself 
become the Guru and carry out the functions of initiation and 
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instruction. O Mahesvari, I shall help my devotees who have 
resorted to me only to cross over the ocean of transmigration. 
It is only I who assume the form of the Guru and receive 
the worship rendered to him by the devotees because they 
take resort to me”. The devotee should have the firm faith that 
the Guru and the God (Siva) are of one form 

(Para. A., 14.66). This is well presented in Siva. P. 
Vayu Sam, Uttarabhaga, Chap. 13 and Laingya..P, Uttarabhaga, 
Chap. 86 also. 



It is said that one should worship the Guru with the 
consideration that he is similar to Siva but not similar to 
ordinary persons, in accordance with the Agama statement 
“Yathaham sarva lokanam, etc.”, which means that “I 
along with Ambika (Sakti), am the Guru of the world” — 



One should not speak of the Guru, who is the teacher 
giving knowledge, who is pure and who stands as Siva 
incarnate, as equal to others (ordinary persons) on the 
basis of the similarity of hands, feet, etc. (22) 


cHIUdl— R4dKl:3TGi 




:^T*RTH^IR3 11 


One should not speak of the Guru, who is pure in 
the sense that his internal senses are pure, who is the 
revealer of the knowledge of Siva and who stands in 
the form of Uma and Mahesvara (Saktivisista-Siva), as 
equal to ordinary persons on the similaritly of hands, feet, 
etc. (22) 
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Notes : ^Tli ■y+ilchni, — The source is not known. 

the founder of the Saiva practices. See 
the definition of Acarya in S.S., 15.9. Such a Sivacarya should 
not be considered as equal to ordinary persons on the similarity 
of hands, etc. He who considers the Guru as equal to himself 
would be bound by the Pasas; he is ignorant, deluded and caught 
in the cycle of transmigration. In reality, Sri Guru is Siva who has 
incarnated for the purpose of uplifting the devotees and leading 
them on the path to liberation. 


oSTn^TT-ml f+ 'HddkqqiS — 

If it is asked as to what happens by that, the answer is 
given here — 


7TWi%A>W5rr^ •HHlf^d : 11? 3 II 

When the Acarya is insulted, the attainment of the 
highest good is prevented. Hence in order to attain the 
highest good, one should worship him with concentra¬ 
tion. (23) 

cHKsdl— 3tMidVllclHHd Ml^dHHl+rHI 4t 7 l4telW'T- 
tonRtffecll HHlfed 9+111 Rid: 

^PT rl #(R? I R 3 II 


Through the insult caused to the Acarya by calling 
him as equal to ordinary persons, the highest good in the 
form of enjoyment and liberation is eradicated. Hence in 
order to attain the highest good in the form of enjoyment 
and liberation, one should worship the Sriguru with full 
concentration of mind. (23) 

Notes : Here ‘Sreyas’ should mean the highest good which 
is liberation (Moksa). This is distinguished from ‘Preyas’ which 
stands for what is pleasant in life. Bhoga or enjoyment while 
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alive is nothing but Preyas : “sirs TOST tHNtlrT fafanRcl 

Tk:l (Katha. U. 2.2) 

— “The good and the pleasant approach the man and the wise 
person discriminates well between the two. The wise person 
chooses the good instead of the pleasant. The ignorant person 
chooses the pleasant thinking that it brings him welfare and 
safety.” Hence it is not proper to explain Sreyas as ‘TbTTtSJTTSTO’ as 
done by the Sanskrit commentator. In the case of the Prasadin 
who is progressing on the path to Moksa, there is no aspiration 
for what is ‘Bhoga’ or pleasant in life. 

oiiKsiii— aw “tr tit 3^” #r 



After revealing the meaning of a statement of Sve. U., 
viz., “Yasya deve para bhaktir, etc.,” which means that “he 
who has supreme devotion towards God, has the same 
devotion towards the Guru which he has towards God, the 
author concludes the Gurumahattvasthala — 



tftT: %% ^T5JT 'hleKl-KlSTT 



I I?* II 


In the case of him who is devoid of devotion towards 
the Guru, the devotion towards Siva does not arise. Hence 
just as he has devotion towards Siva, so should he have 
devotion towards the Guru. (24) 


c4Ks4l— ¥W[\ R X 11 It is clear. (24) 



Gurumahatmyasthala ends. 


Notes : TOT ^ TO TfTT:, ??TlfT — Sve. U., 6.23. This is in 
accordance with the warning given in the Para A.: “^TfrofTifTTOT 
TTOTT f3TOTT: I 3T3fen 3Tfr TOT 11” (14.83) — “All 


the religious practices are fruitless in the case of a person who is 
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devoid of devotion towards the Guru. O Devi, they are so even 
when they are practised like the vow undertaken by a lady of 
wanton behaviour”. It is through devotion towards the Guru 
and through service at the feet of the Guru that the aspirant of 
Mukti like the Prasadin would progress on the path to Mukti : 

to! ttt. rcHi^dird Hi tttotttt wtHii 

TOKTTTTOTTOMT %T RHlRldl I TTO^dc^ui ^ drU^il I d^l^§: 
^T^Aolird'MRdd: I T toHt T H WJ: 11 TO# TOTSsfcTTcT T Tg 

TOrfWTOflfcTi f#TT TOT gfro Ul^fWPd 7JT#: 11” (Suks. A., kri. pa., 
5.23-26) — “Just as darkness gets destroyed at sunrise so does 
the network of sins get destroyed at the sight of the Guru. Who 
can be equal to him (the Guru) by the shower of nector of whose 
side glances is destroyed the flame of sylvan fire in the form of 
transmigration? Hence he who aspires for liberation should 
serve the Guru alone; Guru alone is to be saluted always. There 
should be no doubt about it. Just as a blind person desires to see 
the variety of objects, so does a stupid person desire to attain 
liberation without the Guru.” It is through the favour of the 
Guru that the devotee gets the opportunity to follow this vow of 
VIrasaivas, and attain liberation : “iHTTTOT TOT#T #T TWpTT TTOTJ T 
T dldl^d^dlfd T IT 1I ^dNlfiddl TNT TOT TTTTT ITTlTOT: I TOT 

I JfTTTOWfbJTWITOITfTOllTO: I TOJTOTTTT fTT# 
T# Tjrg: TOTOTfiT i l” (Ka. A., kri.pa. 1. 137-139) — “Him by whom 
this vow is obtained by the grace of the Guru, Maya does not 
bind; nor does he take birth again. How can there be bondage 
again in the case of him whose bondage is fully burnt as his Pasas 
are totally burnt by the fire of knowledge given by the Guru? 
How can death come near that immortal person who enjoys the 
taste of nectar fluid in the form of Guru’s compassion?” 



Lingamahatmyasthala — (27) 

Then the author propounds Lingamahatmyasthala 
which is revealed through the favour of the Guru — 
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As a result of the (knowledge of the) greatness of the 
Guru and by virtue of the abundance of one’s knowledge, 
the greatness of the Linga also stands realised to the 
highest extent. (25) 



Due to the knowledge of the greatness of the Guru 
and due to predominance of one’s own knowledge, the 
greatness of the Linga, i.e., the Sivalinga, which is of the 
highest grade, is realised, i.e., specially known. (25) 


Notes : In the previous Sthala the greatness of the Guru is 
known. It is known that it is the Guru who alone is capable of 
removing the beginningless nescience (anadyajnana), which 
cannot be removed by anybody else. With this conviction, if the 
devotee, in the stage of the Prasadin, serves the feet of the Guru, 
he is bound to get the knowledge of the Linga. This knowledge 
serves to bring to mind the supreme greatness of the Sivalinga. 
The Guru gives this knowledge of the greatness of Sivalinga, 
which is within. This intuition is given by the Guru through 
DIksa consisting in the inculcation of subtle knowledge : 

^RdRdcki rw fpf §3^11” (Ka.A., kri.pa., 2.9) — “That 

knowledge called the knowledge of harmony between the Linga 
and the JIva which is hidden in the devotion to the Linga, which 
is inculcated in the mind purified by the culture of the initiation 
and which is drenched in devotion, is certainly intended for 
liberation.” That culture has gradually developed through the 
stages and at the stage of the Prasadin, the greatness of the 
Linga is being realised to be akin to the spirit (JIva) inside. 
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It may be asked that since the knowledge of the 
greatness of the Linga cannot arise without the knowledge 
of the Linga, what is it that gives the nature of the Linga. 
The answer is given here — 





IR5 II 


That which is the symbol of the awareness (bodha= 
intelligence) of Siva, should be known as the Sivalinga 
which is the cause of all, through the mind illumined by the 
teaching of the Guru. (26) 



That which is the Linga in the form of the knowledge 
of Siva, i.e., the Linga in the form of spiritual conscious¬ 
ness, is the Sivalinga. It is the cause of all in the sense that 
it is the cause of the universe including Visnu, etc. That 
being so, it is possible to know it only through the mind 
illumined by the teaching of the Guru. It is inculcated by 
the Guru. (26) 

Notes : It is through the flow of compassion of the Guru 
that the devotee gets the supreme knowledge of Siva. This 
knowledge takes shape in the temple in the form of the devotee’s 
heart. This is called ‘Cillinga’, Linga in the form of spiritual 
consciousness. It is the cause of all causes. It is the cause for the 
trinity, Brahman, Visnu and Rudra who are entrusted with the 
tasks of creation, protection and annihilation of the world 
respectively. It is through the advice of the Guru that this 
awareness arises. Otherwise no force on earth can bring out that 
spiritual awareness. The greatness of the Linga can be known 
though the guidance of the Guru only. 
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— m 



Then if it is asked as to what is its nature, the answer is 
given here — 


TR ilPcMiWH W TRTrTm I 
f^Tf^gJR f^RTBI W frqg?m II9V9 I I 

^Trni ^Hlcbui ^Twri 

rTTTni ^4|d|R^: I \?6 11 




How can the Linga which is the ancient Brahman, be 
known without the grace of the great Guru — the Linga, 
which is the supreme, which is sacred, which is pure, which 
is named Siva, which is pure consciousness, which is ever 
blissful, which is without any restrictions, which is the cause 
of all worlds, which is the cause of even the Vedas, which is 
complementary to all the principles, which is the means of 
crossing over the ocean of transmigration, which is full of 
lustre, which cannot be pointed out and which is residing in 
the hearts of the Yogins? (27-29) 



11 
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Here by the statement “complementary to all the 
principles”, it is said that it (the Linga) is of the nature of 
the entire world by oneness of essence with itself on the 
analogy of “the liquid in the peahen’s egg.” It resides in the 
Soul of the Sivayogins in its real form without at the same 
time being not pointed out by them. By “full of lustre,” it is 
said that it is the Mahalinga which is called Parasiva that 
shines by itself without being known through any means of 
knowledge other than itself, according to the Yajnavalkya- 
sruti, viz., “Sthanuvajjvalati lingamadrsyam” which means 
that “the Linga shines like a post and is invisible.” On the 
authority of the Sivarahasya statement, viz., “Tajjnanam 
sadgurorjneyam, etc.,— which means that “its knowledge 
should be known from the noble Guru, but not from the 
study of crores of Sastras”, it may be asked as to how, in 
what manner, can it be known without the grace of the 
Guru? It is to say that it is not possible to know it by any 
means. The rest is clear. (27-29) 

Notes : and “d^l-i — 

the sources cannot be traced. The greatness of the Linga is 
brought out by significant adjectives : (1) Param- It is the 
supreme principle. Among the principles starting from Indriyas 
(senses) and ending with Prakrti, each following one is superior 
to each preceding one. The Linga which is Parasivabrahman, is 
the supreme. There is nothing beyond it. Katha.U. says : 

TO fTsrf ^ I TO TOTO: I W: 

TOTSTOdTOTOdT^JW: TO I JSTOT'Tt RTsIrtHI TOSTOTOTTftT: 11” (3.10.11) 
— “The objects are superior to the senses, the mind is superior 
to the objects, the intellect is superior to the mind, the Great 
Atman (Hiranyagarbha, the macro-cosmic soul) is superior to 
the intellect, the Unmanifest (Avyakta-Prakrti) is superior to the 
Great Atman and the Purusa (Parasiva Brahman, the Mahalinga) 
is superior to Prakrti. Nothing is superior to the Purusa — that 
is the end, that is the supreme goal.” Here superiority is ranged 
in the scale of subtlety. (2) Pavitram - It is free from all 
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pollutions. "4f34 % froi wwt”— says the Rv. (9.83.1); see 
notes under S.S. 6.59. (3) Amalam - It is free from three Malas, 
viz., Anavamala, Maylyamala and Karmikamala. (4) Sivabhi- 
dhanam - It is designated as Parasiva Brahman. It is auspicous. 
(5) Cinmatram - It is pure consciousness. It is called ‘Chinmaya’. 
It is of the form of intellignce (citsvarupa). (6) Sadanandam - 
It is of the nature of limitless bliss. “3TT4^f Wfffr °4W4T?(”— says 
Tai. U. (3.6). (7) Nirankusam - It is without any restrictions such 
as those of kala, karma and maya. (8) Karanam sarvalokanam - 
It is the cause of all worlds. It is the cause for the creation, 
protection and annihilation of the universe, "TO 4T 3nrf4 gnrf4 
roRtl%TrofTf4#3fcTI (Tai. 

U.3.1). (9) Vedanam karanam - It is the cause of Veda. "3TFT 
Wt ^TOT (Br. U., 2.4.10). 

The Vedas are the very breath of Brahman. (10) Puranam 
sarvatattvasya - It is complementary to all principles. It pervades 
all the principles ending with Prthivi. "nggTO (Tai. 

U., 2.6). Having created the world consisting of the thirty-six 
principles, Brahman entered into it. For Mayurandarasanyaya 
(Sikhandyandarasanyaya)— see translation of the Sanskrit 
commentary under S.S.5 .39. (11) Taranam janmavaridheh- 
It is the means of crossing over the ocean of transmigration. 
Katha U. says — “aiMWfwwi (MStti fHc<wl-*TTOT roj 
SHIdH'd xrt ^ f4TO4 irgrot 11” (3.15) — “Having 

realised that (Parasivabrahman, the Mahalinga), which is sound¬ 
less, touchless, formless, imperishable, and also without taste 
and smell, eternal, without beginning or end, even beyond the 
Mahat, immutable, one is released from the jaws of death (the 
bondage of birth and death).” See also Tthsr faRcciiiRigc^uRi” (Sve. 
U., 3.8). (12) Jyotirmayam - It is full of lustre. It is his lustre 
that illumines everything: ’tRPtg’trfcT TOT ’TOT 

froth” (Katha U., 5.15; Sve. U., 6.14; Mund. U., 2.2.10) — 
“When that shines everything shines after that. By its lustre all 
this is illumined.” (13) Anirdesyam - It cannot be ponted out as 
‘this’ or ‘that’. “4 froth TOTOT 4 TOlfh 4Tg^4g” (Katha U., 

6.9 — His form is not within the field of vision. None can 
see him with the eyes); “4^ TOTT 4 4TO TOj wft 4 ^T§4T” (Katha U. 
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6.12—He can never be reached by speech, nor by eyes, nor even 
by mind). When such is the case with the Parasivabrahman, how 
can anybody point out to it as this or that. (14) Yoginam atmani 
sthitam - It is the Yogin who visualises him within through 
Yoga. Although he is omnipresent, yet he is especially found in 
the heart of the Sivayogin. Such a Linga can be realised through 
the grace of the Guru only. See S.S. 6.40 for the conception of 
internal Linga in the form lustre. 





It may be argued that although in the case of persons 
like us it cannot be known without the grace of the Guru, 
there is no such necessity for Brahman, etc., who are 
omniscient. It may be then asked as to how this can be 
established? Here what is stated above (stanza 29) is 
established on the authority of Lingasutra(kta) which says 
“Varaho visnurnimamajja, etc.,” meaning that “Visnu in 
the form of a boar dived below (into the netherworld) and 
Brahman in the form of an eagle jumped into the upper 
world” — 




C[T 11^0 | | 


Who can understand that Linga which is of the nature 
of lustre and which even Brhaman and Visnu could not 
decipher? (30) 


odllsdl— 


fa?IWd ll^o || 


I sRpTT f^TT 4T 
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I’cbKyiS 

That Linga of the nature of lustre could not be 
understood in the past by Brahman and Visnu. Then who 
can understand that great Sivalinga? It means ‘who can 
know about it’ ? (30) 

Notes : §c<4ifc — The source cannot be 

traced. As per this reference, Visnu dived deep into the 
netherworld by assuming the form of Varaha and Brahman flew 
up into the atmospheric region by assuming the form of an eagle 
with a view to discovering the root of the Linga and the top of 
the Linga respectively. Both could not discover what they sought 
after. According to another account Brahman assumed the 
form of a swan. (Vide Kannada Commentary of Vidwan N.R. 
Karibasava Sastrin). This account is found in the Lingapurana, 
Chapter 17. This is meant to demonstrate the fact that the Linga 
cannot be deciphered even by Brahman and Visnu. When such 
is the case how can others know it? Such a Linga can be known 
only through the grace of the Guru. This idea is very well 
brought out by Basavesvara in his saying (Vacana) in Kannada : 
Jagadagala mugilagala migeyagala nimmagala; Pataladinda- 
ttatta nimma srlcarana, brahmandadindattatta nimma srlmukuta; 
apramana agamya agocara, apratimalingave Kudalasangama- 
deva! nivenna karasthalakke bandu culukadirayya. (Basavanna- 
navara Vacanasamputa, Kannada Pustaka Pradhikara, Bangalore, 
No. 744) — “Your extent is as wide as the universe, as wide as 
the sky, as wide as even beyond the sky; your feet (roots) are 
beyond even the netherworld, your head (top) is beyond even 
the universe; you are immeasurable, beyond anybody’s grasp 
and beyond anybody’s range of sight; O Incomparable Linga, 
Kudalasangamadeva (Siva), You have come into my palm and 
have become imprisoned in my palm.” What Basavesvara means 
is that such a Linga has assumed the form of the Istalinga 
through Guru’s grace. 

cdltsdl-33 fclf cbl^lfarW — 

It may be asked as to what is the form that Linga which 
is beyond the grasp of even Brahman, etc. The answer is 
given here — 


sflpniT kMjckH Trmrm i 

4)Put 113 * 11 

What is the use of saying more? The Linga is the 
ancient Brahman into which the Yogins who are relieved of 
the bondage of fetters get merged. (31) 

oi|Ks*ll- 3U f5Ft? RraeM J HHcbkuj ftcd 

WWTrqft tUcblRdlRlH) ycklim- 

RrRHT dKI<?4 

II 

What is the use of speaking more? The eternal 
Brahman which is the cause (receptacle) for the merging of 
the Universe, is itself the Linga. Into that Sivalinga which 
is the Parabrahman, the Yogins such as Sanaka who are 
freed from the bondage of fetters in the sense that they are 
relieved of the fetters in the form of the five afflictions such 
as Avidya, get merged, i.e., they attain identity with it. (31) 

Notes : Maritontadarya explains ‘yoginah’ as ‘sanakadi- 
yoginah’. Sanaka is mentioned with Sanatkumara, Sanatsujata 
and Sanandana as one of the mental sons (manasaputras) of 
Brahman at the commencement of creation. Their special 
feature is that they are always in youthful state. They are known 
as great sages and as highly enlightened persons. The fetters are 
said to be in the form of five Klesas, viz., Avidya (ignorance), 
Asmita (egoism), Raga (attachment), Dvesa (aversion) and 
Abhinivesa (desire to cling to life) (Yo. Su., 2.3). The Linga is 
the eternal Brahman : W” (Suks. A., kri.pa., 6.11), 

“3kT wf tr W” (Cadra J. A., kri. pa., 3.21), fvFpiWT? 

(Ibid., kri. pa., 3.8). 

edits*!I— TJ f^ lldlhrddl^ — 

If it is asked as to what is the base in case Brahman is 
the Linga, the answer is given here — 
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I’cbiqyig 

^ Id chi M1BI HTJ^lcm: : I 

f^ d^<l I 1^ ? I I 

The base is the Supreme Sakti and the Linga is actually 
the Supreme Siva. The Linga which is the communion of 
Siva and Sakti is said to be the universe. (32) 

cdIMI— ‘fshdmcMIcHcb hte W1:” ?fd 

fsbdmRd: ^h^lrTT: 

^ fcTS^I RhcmRd'hHIdPi Rld^lRd'HH'^- 
ddP'd# fwi, “T TWR^KlWIf Pd^d WT 

#r U<l u ll=kl: 3T^F1^T- 

Phc^ld II 

According to the Sivagama statement, viz., “Kriya- 
saktyatmakam, etc.”, which means that “the base which is 
constituted by Kriyasakti, belongs to the Lord who is of the 
nature of Jnanasakti,” the Supreme Sakti who is the most 
Supreme Kriyasakti, is the base and the acutal Supreme 
Siva, who is the Supreme Lord of the nature of con¬ 
sciousness, is himself the Linga. That Linga which is the 
communion of Siva and Sakti, i.e., which has the relation 
consisting of the union of Siva and Sakti, is the universe. It 
means that it is spoken of as of the form of the entire world, 
in accordance with the Purana statements, viz., “Na 
vajracakrahkasaroruhankam, etc.,” and “Jnanakarmendri- 
yairvisvam, etc.,” which mean respectively that “Dimond, 
disc, lotus — they are not the signs of the world; look at it as 
marked by the Linga” and that “That which is endowed 
with sensory organs and motor organs is world and that 
which is of the nature of consciousness coupled with action 
is the Linga.” (32) 

Notes : The statements quoted in the commentary are not 
traceable to their sources. P.N. Karibasavasastrin has noted 


scqifV’ as quoted from the Lingapurana. Suks. A. 
says —“^TI^T: I dNlR<W *TT ^ ^ 

11 cRt: ^TT inr uRllRdl 11” (kri.pa., 6.3) — “Siva is 

of the form of Nada; he is actually said to be the Linga. 
Mahasakti is its base and she is of the form of Bindu. Through 
the communion of those two, Kala is established in it.” Candra 
J. A. says — “fa-^HKId-l'k f^: Ylf^T: ftrat 

|” (kri.pa., 3.12) — “The world consisting of the 
immovable and the movable is made up of Bindu and Nada. 
Siva is Nada and Sakti is Bindu and the world is made up of Siva 
and Sakti.” 

cdlLdl- HTWrT 

Then it is said that Brahman, etc., worshipped the 
Linga of the aforesaid form and attained their great over¬ 
lordship — 

: ^TT; Tlf ^T: I 

^mPh^-I^I^cI t|dWd|i^: 1133 M 

All the gods, Brahman, etc., and the sages, Saunaka, 
etc., attained their respective status through the worship of 
the Sivalinga alone. (33) 

owl— 3PT — ^rl 

^#1^1 ^ ^f5®flWT Pp#T 11” #1 3T^gfcT: I 3 rM: — 
’ll ’TWf dSllhdl ^T: fMl frWl: <^ u <ilR<bq N 3T f T 

PmRt Rlftl RPIFT dRHdR fa? faRH ^ifw^ 3#T 
Nf^lRfvI^3TP3f^ 3#fa5RT ^q?f: | *lf^r4 

^ RmRi^-'^jihI^hi irRtdiPiRi ^Ki'dRoq dsiihd) 
•H^Pm P'ldRrt^ fMl rifl'd ffrT ^fRr^l 13 3 11 

Here there is a statement of the Rgveda as — “Tava 
sriyai, etc.,” which means that “O Rudra, the Maruts 
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(gods), keeping the status of Visnu as the model in mind, 
worshipped the Linga which is the most charming place of 
birth with a desire for the highest good.” The meaning of 
this Sruti is — O Rudra, Maruts, i.e., the gods, Brahman, 
etc., keeping in mind the status of Visnu, etc., such as 
Vaikuntha, as the model, worshipped the Linga which is 
the charming birth-place, i.e., the source of emergence, for 
the sake of the highest good. It was Visnu who attained the 
place like Vaikuntha and the great wealth by the merit of 
worshipping the Sivalinga. Keeping this as the model, all 
the gods, Brahman, etc., worshipped the Sivalinga for the 
sake of the highest good. (33) 


Notes: “tra fM)(Rv.,5.3.3). This statement 
shows that all the gods took to the worship of the Sivalinga and 
attained their respective positions. This is supported by the 
statements of the Puranas. For instance, the Skanda P. says - 


“All the gods, Brahman, Visnu, etc., and also the Brahmarsis 
attained their respective positions, by duly worshipping the 
Sivalinga.” Parasara P. says - “rfe IWTWg 

ePraFfW wtj I WT ^ I ’TOff 

: 11” - “Mahavisnu worshipped with devotion the 
Sivalinga which was pure, which was made up of stone and which 
was most charming and attained his highest position. Brahman, 
the creator of the world, obtained Sarasvatl (as his consort) 
through the worship of the Linga and he is worshipped by all the 
beings. Then all the Maruts attained all the wealth by wor¬ 
shipping the Linga. This is stated in an eternal Sruti.” The 
Sasvatl Sruti referred to here is the one quoted in the Sanskrit 
commentary (Rv., 5.3.3). Padma P. says - fowr- 

4h c ih 4'1HJ W(l I” — Brahman’s position 

as the creator of the world, Visnu’s capacity to crush the demons 
and Indra’s position as the lord of heaven are the fruits of the 
worship of Siva.” (All the quotations of the Puranas are cited 
from Vidwan P. N. Karibasava sastrin’s Kannada commentary). 
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oyusiii— 



WH WfRT: 


If it is asked as to whether the great eminence as the 
Supreme Lord of the world, etc., in the case of Siva also, 
has come through some kind of worship, then the answer is 
given here — 



: | 



11^^11 


The overlordship of the world on the part of the 
Paramesvara, who is of the form of the Linga, is natural. 
Hence, the ancient Sruti speaks of his greatness as not 
equalled by any other god. (34) 


cdKsdl— ••fryTfTTT ^1 R#: I ' 

’q<NKM9«lPl 4 IH c bCci 




f: 113* 11 



According to the statements of the Sve. U., viz., 
“Visvadhiko rudro, etc.” and “Na tatsamah, etc.,” which 
respectively mean — “the Sage Rudra is the most supreme 
in the world; he created the Hiranyagarbha (Brahman) in 
the past” - and “there is no one who is either equal or 
superior to Siva (Rudra)”, the uniqueness of having no 
similarity with other gods and the overlordship of the world 
consisting of the movable and the immovable, are natural 
to him in the sense that they are self-evident in him. This is 
what an ancient Sruti has said. (34) 


Lingamahattvasthala ends. 
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Notes: “foyifW — Sve. U., 3.4. 

- (Sve. U., 6.8). 



Jarigamamahatmyasthala — (28) 

Then the author reveals the nature of the Jarigama- 
sthala which is indicated by the greatness of the Guru and 
the Linga — 



The greatness of the Jangama consists in the realisation 
of the Supreme Intelligence (Cit - Siva) in everything, from 
out of the abundance of the greatness of Linga abiding in 
the link between the Guru and the Sisya (disciple). (35) 



ftfcl fawfa ^Tlf%mfWr: 11?m I 


According to the Sruti Statement, viz., “Acaryah 
purvarupam, etc.”, which means that “the Guru is the 
former form, the disciple is the latter form and knowledge 
is the link”, due to the abundance of the greatness of the 
Linga which is existing between the Guru and the disciple, 
the entire world is known as having the form of intelli¬ 
gence, i.e., it is known as having the form of intelligence 
and action. This realisation is the greatness of the Jangama. 
There is a notion of identity between the Guru and the 
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disciple in the conceptions of the Istalinga, the Pranalinga 
and the Bhavalinga. Due to the abundance of this greatness 
of the Linga found in their relation, all this world is realised 
as of the form of Siva and Sakti. This realisation is itself the 
greatness of the Jangama. (35) 

Notes : fr^TTf^” (Tai.U., 1.2-3). The Guru is 

the former form, because he has earlier realised the Brahman 
and has been always in a state of Siva. The disciple or devotee, 
on the other hand, approaches the Guru after he is prompted by 
the inner urge to attain liberation due to ripening of the merit 
accumulated through several lives. Hence he is the latter form. 
The Guru inculcates the knowledge of the Linga to the devotee. 
This knowledge of the Linga (Vidya) is the link between the 
Guru and the devotee. The Guru teaches the secret about the 
relation among the Istalinga on the gross body, the Pranalinga in 
the subtle body and the Bhavalinga in the causal body. The 
devotee listens to it with great attention, understands it and 
realises it. This transference of the knowledge from the Guru to 
the devotee takes place in the sphere of the ‘cit-prakasa’, the 
lustre of intelligence. The knowledge of the Linga which is of 
the nature of intelligence and action, binds them together. The 
Guru and the devotee get the realisation that this world is of the 
nature of the Linga which is characterised by intelligence and 
action (‘cit’ and ‘kriya’). This realisation is itself the greatness of 
the Jangama. As stated in the Candra J. A., the Guru, the Linga 
and the Jangama are the three aspects of the same divinity - 
“^*-^41 ’tUTT ^ (kri.pa., 5.15). The Guru confers 
Drksa (Lingadharana) on the devotee; the Linga remains on the 
body for receiving worship; and the Jangama inculcates the 
knowledge of ‘lingangasamarasya’ and leads the devotee to 
Mukti. Each of the three has a separate role to play in the life of 
the devotee. The knowledge of the Linga binds the Guru and 
the devotee. The realisation that the world is of the nature of 
the Linga, which is constituted by Siva and Sakti, constitutes the 
greatness of the Jangama. 

odKs'41-3J?I % cl - 



596 


tWHlRnS 


597 


Then if it is asked as to who are those Jangamas, the 
answer is given here — 



^ <J Tl^HT ff?T cMdl: 11^^ 11 

Those who have immencely realised Siva who is the 
revealer of the Universe, as their own inner nature (i.e., as 
their very Souls), are lauded as the Jangamas. (36) 

cdlMI- “TPT W f^TTfcT” ^44 felWT- 

^chldRRph^i^iRd^it TOwi ^raf- 

•d4^I «tl44l HpMIch144l fdH Fd 1! 4 d 15^ HI d H ncj | ddW|]cH' i )d5l^d- 
^4^41: •ydlddcdl^ 3Eq?IT wfs^lf^IUTT- 

nhiRiRcKi ^ciiRi^uh 'JinPn, 4 ^tt 

?^t4: 113^11 

According to the Sruti statement, viz, “Tasya bhasa 
sarvamidam vibhati”, which means that “all this shines by 
his shine,” Siva is the revealer of this universe through his 
Cicchakti and Kriyasakti. Those who realise Siva, the 
revealer of the universe, as their own inner nature (self) 
with the determination that their self is not different from 
him, are the Jangamas. They realise him immencely as 
their own inner nature in the form of the ‘I -notion’ which is 
the common principle of Atman (Soul) to both the 
Individual Soul (Jiva) and the Universsal Soul (Isvara). By 
the term ‘immencely’ (atisayena), what is meant is the 
understanding that all the words such as ‘sarva’, ‘asarva’, 
etc., and all the objects denoted by them, are not 
permanent because they come within the fold of the 
creations of Maya, that the notions of the knower and 
the doer which constitute the life-principle of words and 


senses, are permanent and that otherwise there would arise 
the contingency of regarding Siva as ‘dull’ like the crystal 
stone which shines without the knowledge of its own nature. 

Notes : “TO *FTO fulfil” (Katha.U., 5.15; Mund. U., 
2.2.10; Sve. U., 6.14). Every luminary in the universe derives 
its shine from the brilliance of the self-luminous Parasiva- 
brahman. The entire world is a portion of the Supreme Siva 
and it shines by a portion of his brilliance. Those persons who 
have realised that great divine brilliance as their inner nature, 
are the Jangamas. ^-^4] nulki ?Rr h^-hi: I They 

are called Jangamas because they follow an extro-ordinary path 
or possess extra-ordinary knowledge. It is said that all the roots 
that give the meaning of ‘going’ would also convey the meaning 
of ‘knowing’ - (TO? TOTfe 3qft). 

oi|Ks±ll— 3T?T Rm4)P|c4h 3jt: 

mRuk^Ri — 

Then the greatness of the Jangamas, who are well 
known as ‘Sivayogins’, is advocated here in five stanzas - 

4 HVdPd f^r ft|e|4PM: I 

1I^V9 11 

yl-Ui-MKrdflUtlRMJHcbKUlU | 

s 

4bUHPkl Pvicl^M' 4 TTrU: f?lc|4tPH: I \^6 11 

Those who are totally free from the touch of all 
impurities and who look upon the net-work of the worlds 
as of the nature of Supreme Intelligence through its 
relation with Siva, are called Sivayogins. (37) Those who 
have the knowledge of Siva which is the cause for the 
eradication of the darkness in the form of the terrible 
transmigration (cycle of birth and death), are regarded as 
the Sivayogins. (38) 
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5I1M- 


^ TIFT 


T?cTI *T ^ 
^HH'SJrl ffrT 


fofd WTf^T ^THf^T, % R4dl u ldlRhd'HHpSTT: 

Rf|c|4lPlH #T I?*l*f:ll3<S II ^<M|;<'H'HKR=hKp|c|K=h 

^fFTfer, % R'I c i4|Rh ^frT ^TcTT: ^TTT 113 % 11 


Those Jangamas who look upon or understand the 
universe as of the nature of Supreme Consciousness or as 
of the nature of the creation of Consciousness, are regarded 
as the Sivayogins. They are free from the touch of 
impurities, i.e., bereft of association with Malas such as 
Anavamala, etc. They look upon the world as related to 
Siva (sivayogatah). If the universe is not related to Siva, 
there arises the contingency of deeming the universe as 
external to the Supreme Consciousness. Hence, the 
relation of the universe with Siva should be accepted. That 
relation is not of the nature of conjunction (samyoga), 
because it is possible between two objects that are existing 
in separate places as it is preceded by action. Since there is 
no space outside Brahman, it is established that the 
relation is identity (tadatmya) only. (37) Those who have 
the knowledge of the superiority of Siva, which removes 
the terrible darkness of transmigration, are regarded as 
Sivayogins. (38). 

Notes : - Jangamas are free from the three 

kinds of impurities called Anavamala, Mayamala and Karmi- 
kamala. (Vide notes under 6.13-14 for the nature of three 
Malas). They are not tormented by the three impurities because 
they are one with the great brilliance of Siva which stands above 
the three bodies, Sthula, Suksma and Karana, the three residing 
places of Karmikamala, Maylyamala and Anavamala respectively. 
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cqus’Mi— — 

Then the answer is given to the question as to what is 
their nature and how they stand — 

rfldcblBl f^RTsJ>tsiT : I 

JUm: ftlcufipH: 113 ^ II 

TWT: ^ frr% rf TTT^llr<j>qR»lc|lrHchi: I 

PH^I PR^fTTT fvw4)Pn: I l*o 11 

The Sivayogins are the pious persons who have 
conquered the desires, who have conquered anger, who 
have broken the knot of delusion and who are of equal 
attitude towards a clod, a stone or gold. (39) The Siva¬ 
yogins have been of equal attitude to the enemy and the 
friend, have realised Siva in themselves and have been free 
from greed and free from egoism. (40) 


cUUsH\ -13 V*° 11 


It is clear. (39-40) 


Notes : The characteristics of the Jangamas given here, 
conform to the characteristics of the Sthitaprajna given in the 
Bhag. G. (2.55-57): “W^lfd mVldHJ ^IrH^dlrmi tjg: 

I ^TCTWTpfiN: fcw- 
11 *T: ^ TtW HfT 

Mlafoai 11”— “When a person relinquishes all desires stationed in 
the mind by remaining contented within himself, then he is said 
to be one of firm resolve. He who is not mentally agitated at 
times of sorrow, who is without longings at times of joy and who 
is without attachment, fear and anger, is said to be a sage with 
firm mind. He who is never attached to anything and who, after 
having attained the auspicious and the inauspiciuous, neither 
commends nor hates them, has his mind firmly stationed.” 


c4Ks4l- 
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Thus it is said that those who are endowed with these 
characteristics are actually Siva only - 


: 11*3 11 

Rare, indeed, is the knowledge of Siva and rare, 
indeed, is the thought about Siva. Those who have both 
these are, indeed, actually of the nature of Siva. (41) 



c4Ks4l- 


^4^4 lfd<^4 ^HRd,' 

11*^ 11 


‘The knowledge of Siva’ means ‘the knowledge of the 
superiority of Siva’. ‘The thought of Siva’ means ‘the cheri¬ 
shing of Siva as himself as per the aforesaid arguments’. 
Those who have both, viz., sivajnana and sivacintana, are 
actually Siva in nature. (41) 

Notes : Both Sivajnana and Sivacintana are indeed rare. 
But the Jangama has acquired both with his ‘sadhana’. Hence 
he is Siva himself. His wealth consists in these two, while the 
wealth of ordinary persons is of the material kind. His wealth 
leads to Mukti from where he has no return, while the wealth of 
ordinary persons leads to Bhukti where they have to undergo the 
suffering of transmigration. 


c4Ks4l-3T?T 



Then in two stanzas, the greatness of the Jangama is 
further told - 



^cT W TJUST ITTcR | 1*^ | | 
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That very home of the householders in which the 
dust of the feet of the Jangamas falls, is sacred and sanctify¬ 
ing. The sight of the Jangamas is such as leading to all 
accomplishments, their touch is such as destroying (all) sin 
and their worship is the means to liberation. (42-43) 


<*msm— RiciqlRui j i^mi- 

I | qi^j ^q;| |*^ 11 

‘Sivayoginam’ means ‘Jangamadevanam’ of gods in the 
form of Jangamas. ‘Grhamedhinam’ means ‘grhasthanam’ 
(of the householders). ‘Punyam’ means ‘punyaksetram’ 
(holy place). ‘Pavanam’ means ‘pavitram’ (sacred or sancti¬ 
fying). The rest is clear. (42-43). 


Notes : These ideas about the greatness of the Jangama 
are very well brought out in the following Agama statements : 
“i(R=b 1*^*1 4hrr nf^wc^-dl * 1^1 ¥^i tHckiH9xriuq: 11 

dcMKMi^fa: ’Jcf ’tcR ^dt^HJ d^ISlRd f? fl^TT 11 Wit 

Hl^lchKI: KrWTfiraTT: 11” (Candra J.A., kri.pa., 4.29-30) — “The 
enjoyments belonging to the world here and the world hereafter 
and liberation are due to association with him. The contact with 


the Jangama procures all desired objects to all. That which is 
sanctified by the dust of his feet, is alone the home and other 
than that is wilderness. Hence, he who desires for this good, 
should worship the Jangamas, since these are only the Lord 
Isvara in human forms.” 



Then it is said that all desired objects are accom¬ 
plished due to association with such Jangamas — 
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TT^rTT 


II** I I 


What is that fruit which is not accomplished through 
the association with the great Jangamas who are the 
knowers of the secret about Siva and who enjoy the bliss 
from the bliss of Siva? (44) 


c4Ks4l- 


it f% wr T 


1:1 I** 11 


What is that fruit which is not accomplished through 
the association with the Jangamas who have the view of the 
secret about Siva, who enjoy the bliss from the bliss of Siva 
and who are noble persons? It means that all fruits are 
accomplished. (44) 

Jangamamahatmyasthala ends. 

Notes : Saiva R. speaks of the greatness of Jangamas in 
glorious terms : f4f44 m fd^Ri I 

Trafcf avMicn*iJ I” (Quoted in N.R. Karibasasastrin’s Kannada 
Commentary) - “That place where the Yogins (Jangamas) stay 
for a minute or half a minute, is the auspicious one, sacred; it is 
the holy place and it is the penance-grove.” Ne.U.says: “^hn- 
(Whllft faddl-ridtHMITIctJ tlRpwPd WTRUfrlfedT: 11” (Quoted 

in the same) - “Through their sight or through their touch, the 
lords among the Yogins, who are stationed firmly in pure 
practices, would ford us accross this expansive ocean of trans¬ 
migration.” 


ci|Rs4l- 3J2J 
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Bhaktamahatmyasthala — (29) 

Then the author expounds in twelve stanzas the 
greatness of the Bhakta (devotee) who is deeply attached 
to the greatness of the Guru, the Linga and the Jangama — 

I 

TRFTFT Rl^lrUi TTSTF^T I 1*^ I I 

The greatness of the Bhakta (devotee) is proved by the 
exposition of the greatness of the Guru, the Linga and the 
Jangama. Yet he is extolled here. (45) 



c4Ks4l- 


’TTTl: f^R- 

I rl^RR ?TTR tRIkdrl NTOf?T 


^:II*MI 


The greatness of the Bhakta is accomplished through 
the practice of Bhakti towards the Guru, the Linga and the 
Jangama after understanding the greatness of them as told 
above. Similarly this Bhakta is extolled here in this Sastra, 
i.e., he is spoken with great respect. (45) 

Notes : The greatness of Bhakta can be known from the 
very derivation of the word Bhakta : 

’Rcfl n?r: TFfT^RT <|4: 11 ” (Suks.A., kri.pa., 9.40) — 

“By ‘bhakara’ (letter ‘bha’) transmigration (bhava) is told, by 
‘kakara’ (letter ‘ka') one should know impurity (kalusa). Since 
he saves from both of them, he is called Bhakta”. This capacity 
to save others from transmigration and its cause ignorance 
(kalusya - Avidya) comes to the devotee through his deep 
attachment towards the Guru, the Linga and the Jangama and 
their worship with the full realisation of their greatness. Hence, 
it is said that the greatness of the Bhakta is proved by the 
greatness the Guru, the Linga and the Jangama. 


c4Ks4l- 3T?T ^ TOI ~ RKTT rRJRT 

dc=b4 u ll c b<lRl” ?frT '4TTR3TRR1? — 
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Then who are the Bhaktas? Here according to the 
meaning of the Sruti statement “yaddhi manasa, etc.,” 
(that which is contemplated in mind, would be spoken in 
words and the same would be carried out in action), the 
nature of Bhakta is told — 

^ nfi^ wpifwri 

gnfun wm crraT ^ cblftdi: 11*^11 


Those who render service to the Supreme God, the 
immutable Supreme Soul, with their deeds, mind and 
speech, are extolled as the Bhaktas. (46) 





Those who serve the Great Lord, the Supreme Atman 
in the form of the Linga with the physical action in the form 
of worship through hands, the mental action in the form of 
the contemplation on the form of Siva and the vocal action 
in the form of eulogy, etc., are said to be Bhaktas. (46) 

Notes : “"zfenTOT, $cqiR” — here there is an 

indication that they are Bhaktas because they serve (bhaj - 
sevayam) God and godly men. The term ‘bhakta’ is derived 
from the root “bhaj” - to serve. 


cdKsdl— 



Is there discrimination regarding caste in devotion to 
Siva? Here the answer is given — 

f| f?T% 'trf^RT: TRTTTM<4dll<ufi I 
HT ^ ^ TTT^TT *RF=T: I 1*19 I I 
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Rare, indeed, is the devotion to Siva which rescues one 
from the fear of transmigration. He in whom it actually 
exists, is extolled as the Bhakta. (47) 


c4Ks4l— I'k'a 11 It is clear. (47) 

Notes : There is no discrimination of caste and creed in the 
case of a Bhakta. Bhakti is the levelling force which rubs aside 
all discriminations. It is also a boat which takes man accross the 
ocean of transmigration. 


cdKsdl- 


TT ^HHT 


It is said here that there is no use of any good practice 
in the absence of devotion to Siva for the people who are 
oppressed by the cycle of birth and death— 





I \^6 11 


If there is no devotion to Siva, of what use are the 
Vedas, the Sastras, the sacrifices or the vows of penance to 
the embodied Souls who are afflicted by the disease of birth 
(and death). (48) 


cdKsdl— 




¥7^1 IXi 11 


‘By Sastras’ means ‘by those Sastras which are in 
conformity with Vedas. It means that ‘by the Saivagamas, 
Sutras and Puranas’. The rest is clear. (48) 


Notes : When there is no “sarikari bhakti”, nothing can be 
of any avail. It is the only remedy for the persons caught with 
the disease of rebirth (cycle of birth and death). Siva says in the 
Ka.A. (kri. pa. 8.9) that he can be attained through devotion 
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only and that forms of worship without Bhakti are in vain : 

^TTI I” 


ciiits^i— m 


feUdHH Hc=b4 Rpbcrl 



Then it is said with an analogy that even the good deed 
done without devotion to Siva brings no fruit or opposite 
fruit — 





Even the good deed of a person who is bereft of 
devotion to Siva, is without fruit. In the great sacrifice of 
even Daksa, it had an opposite fruit. (49) 


c4Ks4l— ||^ 11 


‘Should be’ (syat), it means that ‘it happened’. (49) 

Notes : - There are three Daksas; one of them 

is Daksa Savarni, who is the ninth Manu; the other two belong to 
the first (Svayambhuva) and the sixth (Caksusa) Manvantaras. 
It is the Daksa of the Svayambhuva Manvantara who is meant 
here. This Daksa married the daughter of Svayambhuva 
Manu and obtained 24 daughters by her. SatldevI, one of those 
24, married Siva. (Bhaga. P. 4.1, Visnu P., 1.6). This Daksa 
performed a sacrifice without inviting Siva with a view to 
insulting him for avenging what he thought as an insult caused by 
Siva in the assembly of Gods. (Bhaga. P., 4.30). See notes on 
9.36 for details. Even though the sacrifice is a ‘satkarma’, since it 
was bereft of Bhakti towards Siva, it gave rise to an opposite fruit 
in the form of death for Daksa. 

cmtsm- Wt R|cTH=K<m 110=64 ^ert- 






607 


Then it is said with an analogy that even a bad deed 
with devotion to Siva would become a good deed — 



"5T9TTtjtt f?rats , iratn mo 11 


Even he who is of extremely sinful deed would be 
purified by devotion to Siva. In the past even Canda 
who had killed his father, became Siva himself due to 
devotion. (50) 


cdKsdl-fm: R|c| J |U||4m?oq4:1 fm VW{\ m O 11 

Siva here means Sivaganadhlsa (Lord of the devotees 
of Siva). The rest is clear. (50) 


Notes : w- Canda, who is otherwise known as Candesa, 
was a very innocent devotee of Siva. He was worshipping a piece 
of stone as Siva with great devotion. Once his father saw him as 
engaged in such an activity. He became so angry as to kick the 
stone which was being worshipped by his son. The son Canda 
was roused to anger due to this act of his father and killed him at 
once. Although Canda performed a bad deed, it turned out to 
be a good deed due to the fact that it was done out of devotion to 
Siva and as a reaction to the insult caused to Siva. Siva appeared 
before him and granted the position of “Ganadhlsa” to Canda. 


omts'Mi— %(< RM'HxbHi 







11 it is asked as to whether in that case there is no 
relation of merit and sin in the case of devotees of Siva, the 
answer is given here — 


cnftr ^nfrcT ft i 



i m 11 
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In the case of a devotee of Siva, there is neither merit 
nor sin. For those who are without devotion to Siva, there 
is bondage by the bonds of Karman. (51) 


lh ^ 11 


It is clear. (51) 


Notes : Para. A. speaks of Bhakti in glorious terms as the 
mother, the father, the Kamadhetu (who gives all desires), the 
Kalpa tree (which fulfils all desires) and the mouthful of nectar 
in one’s hand - ftcft ^ 11 Mg 

11” (Para. A., 6.44). But the absence of Bhakti leads to 
disastrous resullts : “AT nM: ¥R^TT fAwr: f^TT: I 7 TTPT 

Mm * 11 gw *if^*TT ngTTiTA^'-Hid 1 tttotR 

ftaT Wcb^r^pit TT^11” (Para. A., 6.45 - 47) - “In the case of 
the human being who is without Bhakti, all deeds are futile. 
He does not attain the other world (heaven). When dead, he is 
born as a dog. The religious deeds such as worship, muttering 
the mantra, etc., are futile. Just as a widow cannot become a 
‘suvasinl’ (one bearing the auspicious marks of a lady with her 
husband alive) even when she puts on the sacred neclace 
(mangalya), so is devotion useless in the case of such persons. 
It is on account of this that he is caught in the binding fruits of 
deeds which are acquired in the past lives. Their destruction 
should take place at the earliest.” There is bondage for a non¬ 
devotee and no bondage for a devotee. Devotion is the greatest 
force that elevates man and brings him salvation. Whether it is 
merit or sin, both are bondage. A devotee is not interested in 
both. 

How is that? It is expalined with analogies in two 
stanzas — 

f^raif^RTRi Tin^rt ^TTilrT IT^TT: I 

cufcni f^RT^r^r fafiusti wti m? 11 




tb-iiRhs ^rnffereaidi-N-i^s 
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There is no association with Karman for the beings 
who are devoted to Siva (have resorted to Siva). How can 
there be any fear of darkness for the horses of the sun? The 
fruit of deed has no power to control the devotees of Siva 
who are ever free from chains. How can the chain made of 
lotus fibre put a stop to the intoxicated elephants? (52-53) 


oETRs^TT- f^HTWT T^fl^TFRIFTT 7 - 

Eiffel, 7FJT ftlWFTHT 

HIAl1rd?f:l | u | d I Rh crm F4 1 

^rlFp^f RrI^ T 3FT T W$\\ 7H ^FrT: — 
wn WM T I 11 




Just as the horses of the lord of day, i.e., the sun, do 
not have any fear on account of darkness, so the devotees 
of Siva do not have any relation with the fruits of Karman 
in the form of merits and sin. The devotees of Siva are free 
from chains since the three impurities such a “Anava”, etc., 
are removed in their case through (three kinds of) Saiva 
initiation. The fruits of deeds have no power to control 
such devotees. The analogy here is that just as the chain 
made up of lotus fibres cannot bind an intoxicated elephant, 
so it is. (52-53). 

Notes : Here both the analogies in the form of questions 
are apt to bring out the utter absence of effectiveness of Karman 
on the devotees of Siva. There is no fear of darkness for the 
horses of the sun, which are always immersed in light and lustre 
of the sun. Similarly the devotees of Siva who are immersed in 
the light of devotion cannot have the fear of the darkness in the 
form of “Karman”. The chain made up of tender lotus fibres is 
so weak that it cannot bind an intoxicated elephant (Madagaja = 
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an elephant in rut). Similarly the chain of Karman is so fragile as 
to be totally incapable of binding the devotees of Siva. 



It is said here that the devotee of Siva is alone worthy 
of worship — 

: grMt cfTfa C[T ^ cfTl 

fvic|c|4|MiTg^T: | 11 

Whether he is a Brahmana or a Ksatriya or a Vaisya or 
a Sudra, or even the lowest in society, he who is a devotee 
of Siva is as respectable as Siva himself. (54) 


ci|Rs4l— m* 11 It is clear (54) 

Notes : Para. A. says : “WI SfhRT ^fT: ^jstr ^ | 

11 ” (1.58)-“Whether they are Brahmanas, 
or Ksatriyas or Vaisyas or Sudras, whether they are belonging to 
other castes, they are like Siva himself through their wearing of 
the Linga.” 


cdKsdl— 43 ^14) Hi 


ifcfT 


It may be objected as how the Sudras can be regarded as 
equal to Brahmanas, etc., since they are inferior when compared 
to brahmanas, etc. Here the answer is — 



Whence can there be any idea of castes when the 
devotion of Siva has pervaded them? When the sticks (of 
various kinds) are burnt in fire, what difference can be 
pointed out among them? (55) 


— PISBJ m 11 It is clear. (55) 
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Notes : This stanza is quoted in a “Vacana” of Canna- 
basavanna (No. 234 in K.U.D. edn.). In the second pada, there 
is “na” in the place of “kva”. It is clear from the two stanzas 54 
and 55, that VIrasaivas do not make any discrimination on the 
grounds of caste, creed, profession or sex. The VIrasaiva initiation 
removes all those discriminating factors and Sivabhakti is the 
levelling force. The analogy of the sticks and fire makes the 
point very clear. When the sticks belonging to different trees are 
burnt in fire, it is not possible to distinguish the ash of one kind 
of stick from that of another kind of stick. Similarly when 
Sivabakti pervades all the people, the discrimination as regards 
caste is not possible among them. 



Hence having said that the devotees of Siva are the 
lords of Ganas, the Bhaktamahatmyasthala is concluded - 



SlJtlPd f^T TrnteJTT: IIG ^ II 


Those who are pure, who are endowed with saiva 
practices, who dedicate the fruits of action to Siva and who 
worship Siva, should be regarded as the lords of Ganas 
(Rudras). (56) 


cdKs4l- ^ W 4fTJrTT 

% “HlRld'W Rldl'tlRd:” 

ifolWT SfcT TctT SfcT : I Id 5 II 


PilddRH: 





Those who are pure, i.e., who are sanctified by the 
Dlksa, who are endowed with Saiva practices or who follow 
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the Saiva vows, who dedicate the fruits of action to Siva in 
the sense that they dedicate to Siva the results of action 
such as merit and sin, and who worship the Sivalinga in 
accordance with the statements which mean “there is no 
worship of Siva for one who is not a Siva” and “one who is 
not a Rudra should not worship Rudra”, should be 
regarded as the lords of Ganas or Rudras. (56) 

Bhaktamahatmyasthala ends 

Notes : ‘Nihiioi'W and “drest - Sources are 

not known. Saiva R. extols the greatness of the devotee thus : 

- “Who knows actually the greatness of my devotees? I know, 
you know, Nandin knows or Guha (Sanmukha) knows.” Siva, 
Parvatl, Nandin or Sanmukha knows about the greatness of a 
Sivabhakta and nobody else knows about it. Kurina P. says that 
even a low caste person is dear to Siva provided he is a devotee 
but not a CaturvedI (one who is learned in four Vedas) who is 
not a devotee: “d h cn i ipi tptt uni it 

T Jp =z Tt w UtFfl I” - “A CaturvedI is not dear to me, but my devotee 
who is a low caste person is dear to me. To him gifts are to be 
given and from him one should receive gifts.” 



Saranamahattvasthala — (30) 

Then the author expounds the greatness of the Sarana 
who resorts to Siva as the only protector after knowing the 
greatness of the Guru, the Linga and the Jangama — 



•MclIciHI RmiiiRl 



I 11 
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The total surrender to Siva through the association 
with the search leading to the realisation of the greatness of 
the Guru, the Linga and the Jangama, is said to be the state 
of a Sarana. (57) 


cdKsdl- 


•ddfcHHI 


RldltRl: W ^ 731TI HSddl 


■ i mvs 11 


Due to the association with the search leading to the 
knowledge of the greatness of the Guru, the Linga, the 
Jangama and the Bhakta, one surrenders in all respects to 
Siva as the only protector and that is known as the state of a 
Sarana. (57) 


oyusiii— m 



Then the same is elucidated — 



f?TcT ?TTui 11 


That total surrender to Siva by rejecting all gods 
starting from Brahman as endowed with transitory wealth, 
is said to be Saranasthala (the state of a Sarana). (58) 


cdKsdl— “fm t# 1 fTT^: 

fcl: 

cddcdl Rid dcMteii) cT?^ i)R u l 

I \^6 11 


*T” 


That total surrender to Siva as the only resort after 
rejecting all the gods, Brahman, Visnu, etc., whose wealth 
is drawn from Prakrti as per the Sruti statement “Siva 
eko dhyeyah, etc.,” which means that “Siva should alone 
be contemplated as the doer of all good by leaving 
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everyone else,” is said to be the state of a Sarana or 
Saranasthala. (58) 

Notes : ^ - Atha. Sikh. U., 3. 

The wealth of other gods is derived from Prakrti. Whatever that 
is derived from Prakrti is transitory. Hence such a wealth is not 
aspired for by the devotees. They do not resort to gods who have 
only transitory wealth. They resort to Siva because they can get 
the highest wealth in the form of liberation from him. 


cdltsdl- 3 PT 




Then the author elucidates the nature of one who has 
resorted to Siva (Saranagata) — 


SRtnT: TTi^cTRi^T: VlMlsH: I 
•Mcliemi yiN-ki VKUIMId 11 

Sankara who has the moon as his crest-ornament, is 
the resort of all beings. He who has resorted to him in all 
ways is said to be ‘Saranagata.’ (59) 


osnwn — 




ifc^RT -H4M=bR u l 3TR: ifwftfd 3TT?1: 


him^ II 


The Supreme Lord Sankara who has the moon as his 
crest-ornament, is the resort of all the beings, i.e., he is 
capable of protecting all the beings. He who resorts to him 
in all respects with the faith that he would protect him, is 
said to be ‘Saranagata.’ (59) 


<*u<sdl-3T?T — 

Then the autor speaks of the nature of the Saranarthin 
(one who aspires for protection) — 
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JTtgi ?TTUTT#f?r 11^0 11 

He who is free from all desire for (mundane) enjoy¬ 
ments and who is not interested in any other gods, is called 
‘Saranarthin’ as he requests Siva to grant liberation. (60) 


oyusiii— 



Then the author says that there is no necessity of any 
good deed for him who has surrendered himself to Siva — 


^ TnreuTfF^cr m'ldid 
cbtki^ f% ctt 


:N^ II 


For those who have resorted to the Mahadeva with 
their mental, vocal and physical actions, what is the use of 
any action? Of what use are the libations to gods, etc.? (61) 


<*msm— % Rid Hdldl c t c bld c b4Rf: 

3^441 T^fr (Tfei^alfti) Midni c b4'di<)d 
^dM'HRld'R'H ^ ? RbHfa Mdl'JH 4IKllcd4: I lh \ II 


In the case of those who have resorted to Siva with 
their mental, vocal and physical action in the form of 
meditation, prayer and worship respectively, what of the 
various actions such as sacrifice, etc., and what of libations 
to gods, etc.? It means that there is no use of them. (61) 


Notes : The Great Lord’s promise to the devotees is : 

wi sr i 3qi ^qFT«qt n ^r : i i” 

(Bhag. G., 18.66) - “Give up all actions and take refuge in me. 
I shall release you from all sins. Do not grieve.” The devotee has 
nothing to do with sacrifices, offering libations, etc. Another 
assurance of the Lord is : nt ^ ^RT: ttoi 

^rPTsjhT I” (Bhag. G., 9.22) - “In the case of 
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those who adore me thinking of themselves as not different 
from me and who are always devoted to me, I undertake the 
responsibility of their wealth and welfare.” 


oilKflill- 



Why? An answer to this is given in two stanzas— 


3T$R irq^r: iTT^rm 11 


Of all the sacrifices the reward is heaven which is 
exhaustive. But he who has taken refuge in the Supreme 
Lord will get inexhaustive reward. (62) 

o4iKs*ii— sm wr i f m 3 11 


The inexhausive reward is liberation. The rest is 
clear. (62) 


Notes : The reward of all sacrifices is heaven. It is not a 
permanent reward. Its experience lasts as long as the fund of 
merit exists. It is said : nf kFTT: ''JMFTT: wffrt rpfak I % 

5MHr4vil4ofgyiRtTI WPT =blH=MHI I I” (Bhag. G., 

9.20-21) “Those who have studied three Vedas (Rgveda, Yajur- 
veda and Samaveda), appeal to me through their sacrifices and 
drink Soma. They get relieved of sins and ask for heavenly 
abode. They earn merit, attain heaven and enjoy divine pleasures 
in heaven. Thus having enjoyed the pleasures of the expansive 
heaven, they enter the world of mortals again when the fund of 
merit is exhausted. Thus those who are full of desires and who 


resort to the duties prescribed by the Veda, attain to the state of 
moving from here to hereafter and back.” The Lord says - “Rpi 
vk Fhi^Ri i kNk mRi^ihiI^ ^ w: wkhn” 


(Bhag.G., 9.30)— “My devotee immediately becomes an elevated 
Soul and attains permanent peace. O Arjuna, know this for 
certain that my devotee will never meet with disaster.” 
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55MT-OTfnt ^ifRr^Tl— 


What about the sinners? The answer is given here— 



WTT^R: I 


wmi i mPminPM im i i 


Even in the case of sinful beings, what is it that does 
not accrue through self-surrender to the Supreme Soul 
Siva who is the veritable desire-yielding tree (Parijata = 
Kalpadruma) to those who take refuge under him? (63) 


cdKsdl-7F 

Wlfm RlfTTl 


gTET WTTcPR: fwm UTT*TT W- 
% T hdRrdN: 11^311 


Even in the case of the sinful beings, what is it that 
does not accrue through self-surrender as the protector 
to the Supreme Soul Siva who is the Kalpa tree to those 
who take refuge under him? It means that everything will 
accrue.(63) 

Notes : Prapatti is total surrender to Siva. Once Siva is 
pleased, the devotee gets everything from him. The highest that 
the devotee aspires for is the lasting peace of liberation. This 
peace is full of bliss. One should understand that the devotee 
does not take refuge in Siva who is outside, but he takes refuge 
in that Isvara who is residing in his heart : 

Rrofh i tJFrzRikjtTTRr hn^i i i nk tkw ^fkrrkr ’tot i 

drtWKINti YTTfkr ui^Rh FTOHJ I” (Bhag. G. 18.61-62) - “O 
Arjuna! Isvara resides in the hearts of all beings, making all the 
beings revolve through his Maya as if they were tied to a wheel. 
Take refuge in him in all respects and through his grace you 
will attain peace and a permanent status (of liberation).” That is 
the supreme state of the all-pervasive one = rf^fk°Tf: wf WIJ 
(Katha U. 3.9). It is in this highest state that there is a well of 
honey (bliss) - fk°Tt: WT k I (Rv. 1.154.5). 
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STEsTT-T<T WT WUZ — 

Hence, it is said that those who have taken refuge in 
Siva are the best — 


14MvlMi 

T'-Hc) ^jpTT 


11^* I I 


It is the birth of those who are of mature Souls after 
having taken refuge in the Great Lord that is the most 
blessed birth, but not that of others who have taken birth in 
vain. (64) 

cdKsdl— MRlcMMicbGlHi ^PT- 

^IT T, ^FT?f: I 11 

It is the birth of those who, after having taken refuge 
in the Great Lord, are of mature souls that is the fruitful 
birth. But the birth of those who are just born but have not 
taken refuge in the Great Lord, is in vain. (64) 

cTTTsTT-3T?J rRfa' Rl^lddRl — 

Now the same is elucidated — 

*TFpr ttt^t *fr ifrttsfw i 

^%I rtm-MIcMI : 11^11 

Vain, indeed, is the embodied soul of those persons 
who do not realise the Lord of Gods (Siva) after having 
taken the rare birth as human beings which is the means to 
attain knowledge. (65) 

c4Ks4l- TPJT ^TET ^PT TM fRMTOW 

tRRld ^ T 'dliRd, c^HIcdl RlFfe, 

1IRM I 
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In the case of those who do not realise the Lord of 
Gods, i.e., Parasiva, after having taken the rare birth as 
human beings, which is the means to knowledge, i.e., the 
bringer of knowledge, their Soul, i.e., the embodied Soul, is 
in vain. It means that it is useless. (65) 

Notes : Rare indeed is the human birth which opens an 
opportunity to exhaust all Karman and attain Moksa. This is not 
possible unless the Soul takes a human body which is the means 
to attain knowledge. The help of the body is inevitable until one 
gets the realisation of the Atman (atmasaksatkara). Japa, Tapas, 
Dhyana, which are the means to it are possible only with the help 
of the body. That is way Kalidasa says - Fi-Cknid ^ 

(Ka. Kum. Sam., 5.33) - “Body is the primary means of practi¬ 
sing Dharma.” Man should understand this and make the best 
use of the body for Self-realisation. 


c 4 Ks 4 l- 3 RT “fPT TRpf fPPlf” ?Rt 

f mW WRT TTFPT ^THFPrfvT— 


Then after having revealed the greatness of the Sarana 
in accordance with the Su.Sam. statement “Kulam pavitram”, 
etc., which means “the family is sacred, the mother is blessed, 
etc.”, the author concludes Saranamahattvasthala. 


TEfPT ft W ^ TTOP TFT ^TdrHG 



Ever pure, indeed, is his family and fruitful, indeed, is 
his life whose mind, which is not turned outward, is actually 
merged in Siva. (66) 


cTRITT- TFT f^TfT FT! WdlR-idRd-j)', 3TTRrfTT 

TTT T '4TRT TTT, Rlvlld Rp'l'Rl ppj 7pp^ ppjKrl TFT 41 Rid 
TTcrlRlrd^: 11^ II 
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Pure, indeed, is his family and fruitful, indeed, is his 
life whose mind which is not turned outward, is actually 
merged in Siva, i.e., in the Sivalinga. (66) 

Saranamahattvasthala ends. 

Notes: etc, - Su. Sam. The complete 

stanza is - ^ •sppft f^nsrf ^ ffr I 

udiLRu'y #=T Ws#r ^?F: 11” - “Of him whose mind is fully 
merged in the Parabrahman who is the endless ocean of 
existence, intelligence and bliss, the family is rendered sacred 
and the mother is blessed and the earth is made meritorious by 
him.” The achievement of such a Sarana brings credit to his 
family, his mother and even the earth as a whole. 



Prasadamahattvasthala — (31) 

Then, since the state of experience of the greatness 
of the Guru, the Linga, etc., is obtained through the favour 
of Siva (Siva-prasada), the author speaks of Prasada¬ 
mahattvasthala — 



The fact that the Prasada of Siva is that from which 
there arises the state of special experience of the greatness 
of the Guru, the Linga, etc., is said to be its greatness. (67) 



HfeHl : 11 ^ V9 11 
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It is on account of the Prasada of Siva that the state 
of special experience of the greatness of the Guru, the 
Linga, the Jangama, the Sivabhakta and the Sivasarana, 
arises. Hence, the greatness of the Prasada of Siva is told 
here. (67) 

Notes : The Prasada of Siva has the power to purify the 
heart. It is only the purified heart that can realise the greatness 
of the Guru, the Linga, the Jangama, the Sivabhakta and the 
Sivasarana. Guru is Siva incarnate; Linga is also Siva in form; 
Jangama is he who has realised the true nature of the Linga; 
Bhakta is he who worships the Guru, the Linga and the Jangama 
with deep devotion; and Sarana is he who has the discrimination 
between what is eternal and what is not eternal and who has 
surrendered himself to the eternal. The greatness of all of them 
is vast and immeasurable. 



If it is asked as to how the Prasada of Siva is the cause 
for the state of special experience of the greatness of the 
Guru, the Linga, etc., the answer is given here— 



UMdHi f^J^RT IHlkfd Tlim: I11 

Mahesvara extends his favour only to those who are 
devoted to the Linga alone, who are deeply attached to the 
worship of the Guru, who have surrendered themselves (to 
Siva) and who are pure. (68) 

oilKsill— 15 C 11 It is clear. (68) 

Notes : Ri^ehR<«Hi*y- For what constitutes “Linganistha”, 
vide S.S., 10.27, notes thereon, “f?T^ trfcT: Fnt xn? dk^R'ii^’ 
(The Linga is my husband and I am his consort - this is the 
attitude of the VIrasaivas) - Suks. A, Kri. pa., 7.52. This is 
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“Linganistha.” - As described by the Suks. A. 

(kri. pa., 5.10), the Guru is the Mahadeva who is actually the lord 
of all the worlds; he is the one who reveals the Supreme Reality; 
he should not be taken as otherwise - “ 3 ^ l 

h ^ H<awiici<si]4wr[j I” It is the Guru who illumines 

the inner self. Those who worship him with devotion are called 
“Gurusevanusanginah.” tlWRTO - Prapatti or self-surrender to 
Siva is necessary to attain liberation. Once the devotee surren¬ 
dered himself to Siva, nothing remains as his. Everything of him 
belongs to Siva. He himself is the property of Siva, who is his 
only resort. Those who have the ripeness in thinking as above, 
are indeed “Prapannas.” Those who are devoted to the Linga 
and the Guru are rendered pure. Hence they are “visuddhas”, 
because Siva’s “caitanya” shines in them. 

HTT wn —^ - 

If it is asked as to what is that nature of the “Siva- 
prasada” and as to what is the result of that, the answer is 
given here — 

TTCTT^tsfq i|Rcb)t4rl I 

yU^K^Nf^frl^ *TR%I 1^ II 

The “Prasada” of Siva (Mahesa), by which there is the 
removal of the afflictions arising from the terrible trans¬ 
migration, is said to be rare. (69) 


cdllsdl— 


^:ll^ II 




It is rare for others who are not possessing the 
Linga. Through that Prasada of Siva, there is the removal 
of the three afflictions consequent on the terrible trans¬ 
migration. (69) 

Notes : - “Rare”; this should be understood in the 

case of those who do not possess the Linga. The transmigration 
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is terrible because of the three afflictions designated together as 
“Tapatraya”. (See Duhkhatraya, 5.67-70 and notes thereunder). 


cdllsdl- 35 “rffcr 




TOTSHm^H” ^fcT 





Here it may be objected thus : There is a Sruti 
statement as “Tamevam vedanuvacanena, etc.”, which 
means - “According to the teaching of such a Sruti, the 
Brahmanas aspire to get knowledge through sacrifice, 
generosity and penance without a break.” As per this 
Sruti statement, the sacrifice, etc., are declared as the 
means of the knowledge of Siva. Since the afflictions 
are removed by such a knowledge only, what is the use of 
the Prasada of Siva? Here the answer is given— 





JRTT^f H^VI^l eflRJdlfa I I'so 11 


The sacrifices, penances, the muttering of the Mantras, 
meditation and knowledge are described as meant for the 
Prasada (favour) of the Great Lord. There is no doubt 
about this. (70) 

cmtsm— f^RTT WTTTT* STEFFI f^TS - 

|V9o | | 

Here “cinta” means “meditation”. “Prabodhana” means 
“the knowledge of supremacy of Siva. The rest is clear. (70) 

Notes : $rqiR” - Br. U., 4.4.22. It should be 

noted that sacrifice, etc., including the knowledge of Siva’s 
supremacy are all the means of attaining the Prasada of Siva. 
They are not the end in themselves but are means to an end. 
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cdKsdl- 



It may be again objected as to what is the use of the 
Prasada of Siva when liberation is rooted in devotion. Here 
the answer is given — 


TTcfaj ^fdrRcdfadlRufi | 



q r^rn i I'a ^ M 


The unfailing devotion of all is born of the Prasada of 
Siva. Bhakti does not arise in the case of a person who is 
bereft of the Prasada of Siva. (71) 



Of all, i.e., of all the people, Bhakti which is unfailing 
or which does not go to another, is rooted in the Prasada of 
Siva. In the case of a person who is bereft of the Prasada of 
Siva, Bhakti is not at all born. (71) 

Notes : It is the Prasada of Siva that gives rise to Bhakti and 
without it Bhakti does not arise. Hence Prasada of Siva is 
necessary for Bhakti which gives rise to Moksa. See 9.11-12; this 
point is emphasised with an analogy. 


cditsdi— trpi;— 
Hence — 


dT vrlldl dT dl^JuilSddT | 

Provided there is the Prasada of Sankara, everyone is 
bound to get liberated, whether one is in the womb, in the 
process of taking birth or already born, whether one is a 
Brahmana or a Sudra. (72) 


ciJKsdl—It is clear. (72) 
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Notes : “Sivaprasada” has the greatest power. It can 
liberate anybody, irrespective of age, caste, etc. Some great 
souls like Suka, Vamadeva, etc., tasted the nectar in the form of 
“Sivajnana”, when they were still in the womb. They were the 
great sages by birth. Kapila, Dhruva, etc., attained Sivaprasada 
even when they were young boys and consequently attained 
Moksa. 


cdKsdl— m 





Then it is said that even Brahman, etc., became 
eternally accomplished in power due to the Prasada of Siva 
only — 

dels'll fd^dT: 7T# ; I 

IRndffi dR^JTTd I B9 3 I I 

All the gods starting from Brahman, etc., who reside in 
their respective dominions, become eternally accomplished 
in power due to the Prasada of the Great Lord. (73) 


cdllsdl— IV9 3 11 It is clear. (73) 


Notes : Brahman, etc., are performing their respective 
functions such as creation, protection, etc., with their powers 
derived from the Paramesvara. It is through the Prasada of 
the Paramesvara that they have the power to perform their 
respective functions. 


cdTTsdT- 33 HdNiqirHcp; 

TOl^fcH—“HtdTTT dW iKRldl 
dlfd M'diqid N 1 TPTr^7T?^l I ” ffd TJyT 


1 % 

dl 


It may be objected as to what is the use of Prasada 
when the sorrow of transmigration is removed by the 
knowledge that everything is of the nature of Siva. Here 
the answer is given in accordance with the statement of 
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I’cbiqyis 


mR^cJS 


Sutasamhita, viz., “Bhokta bhogyam, etc.”, which means 
that - “Due to the favour (Prasada) of the Paramesvara, all 
things, i.e., the Bhoktr (enjoyer - the soul), Bhogya (the 
enjoyed - objects of enjoyment or experience), Prerayitr 
(the impeller - Isvara) and the Bhogopakaranas, (instru¬ 
ments of enjoyment - indriyas, etc.), shine as made up of 
Siva” — 

^ RT3I WHT: 1|V9* 11 

When the Prasada of Siva which is the cause of 
supreme bliss, is attained, all this universe appears as made 
up of Siva. There is no doubt about this. (74) 

c4Ks4l— PTC44 I'a'k 11 It is clear. (74) 

Notes : “47RTT '474 ?c*nf4l (Su. Sam.). This idea is 

originally found in the Sve. U. 1.12 - “"4 r?TT 4R4 mRok ^ ^4 

47f 4 f7f44 IjvTtrj l” “Sivajaganmayatva” is described with suitable 
analogies in the Sivajaganmayasthala under the Mahesvara- 
sthala (S.S., 10. 65-68). 

(^TTo) 3T?I RldM'dKH^Tcj tpi; Wrfd — 

Then the author speaks of the greatness of the 
Prasada of Siva in two stanzas— 

y411^4 cb44lfa 1^ I I 

sJIPTTjT Pc^ckH ^TfrcT RTfer srHIc^ I 

U4K44 TltfrlTJ: I 11 

It is the Karman (fruits of deeds) that is the cause for 
the movement of the wheel of transmigration. But without 
the Prasada of Siva, the Karman of anybody is not eradi¬ 


cated. (75) What is the use of saying more? There is 
nothing and nothing at all which is either equal or superior 
to the Prasada of the Great Lord in the three worlds. (76) 

ci|Rs4l-'H'HK4sbfH4^44< u i TTffo, TRI^iRhI T H^Rl, 

d44lPM cbHf-M^H gT: iRlllcbcdldJ TTW^cb^ijq 
Pm T H^4dlRl *[R: I |V9m | Its ^ 11 

Karman alone is the cause for the movement of the 
wheel of transmigration. It is not eradicated by sacrifice, 
etc; because the latter are also Karman and hence are the 
nourishers of Karman. Hence in the case of any person, 
Karman is not eradicated without the Prasada of Siva. This 
is the import. (75) It is clear. (76) 

Notes : Transmigration (worldly existence) is a big wheel. 
It revolves incessantly. Man is caught in this wheel and has to 
revolve with it. This is the cycle of birth and death. The cause of 
this cycle is Karman, the fruits of deeds. The sacrifices, etc., do 
not save man, because they are also certain types of action 
leading to further Karman and further transmigration. It is only 
through the Prasada of Siva that man can be relieved of the 
clutches of Karman. Hence, there is nothing that is equal or 
superior to it. 

ci|Rs4l— MWprl^RII^ 

1 1 is said here that the Prasadin who has attained such 
a Prasada of Siva, is the Pranalingin — 



Wcb^cW ; f^rmPcMIrm ^ yiUlPH^Pd 

I IV919 II 


riltichlW: liRrx} 4: mm: 11? ? // 
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When the Prasada of Siva which consists in the union 
with Siva, is attained, everything appears in the form 
of Siva. The Prasadin who is deemed as not different 
from Siva in view of relief from his Karman, is said to be 
Pranalingin himself. (77) 

Here ends the eleventh chapter dealing with the Nine Sthalas 
of the Prasadin, in the Sri Siddhantasikhamani written by 
Sivayogin who is endowed with the experience of Brahman 
realised through the Path of Satsthala. (11) 

cdKsdl— TTWftWKTT- 

f?TT%TTfrT ^ fei 'fcH Pd4- 

cblrhd^l fwfcl RP#I I Iwfcl ’hfTTT- 

W) f?lWT#T 

d-MliMRlsI^cbcoll^ ^ RFif^frl PbMcl 

^RT?cq^: IIV9V9 11 


RTfTnzmfumrwrm umRd: wrrfamm^t 

dltichlWI: wmcf: //??// 


When the Prasada of Siva is accomplished, the entire 
universe appears as of the form of Siva, i.e., as not different 
from Siva. This Prasada is endowed with the communion 
with Siva which is of the nature of coelescence of objects of 
the same kind in such way as there would be neither 
decreasing nor increasing in the original nature. Hence he 
(Prasadin) is deemed as of the nature of Siva. Such a 
Prasadin is free from his Karman. Since Karman is also of 
the nature of Siva, it is of the nature of the Prasadin. As it 
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is of the nature of his form, it does not bind him. Thus the 
Prasadin who is so free from the bonds of his Karman, is 
called as the Pranalingin. (77) 

Prasadamahattvasthala ends. 

Here ends the eleventh chapter dealing with the 
seven Sthalas of Prasadisthala in the commentaiy 
on Srisiddhantasikhamani called Tattvapradipika 
written by Sri Maritontadaiya who is the 
foremost among those who are well-versed in 
Vyakarana, Mimamsa and Tarka (11) 

Notes: In the commentary, the word “Yogabhaji” which is 
the adjective of “Prasade”, has been explained in terms of the 
communion of the Jiva with Siva which is of the nature of mixing 
together of objects of the same kind like water with water, milk 
with milk. It is also noted that there will not be either decrease 
or increase in the original substance (Siva) due to that merging 
as in the case of the ocean which neither increases nor decreases 
due to the flowing in of rivers and the evaporation of water. This 
is the nature of the “Sivayogasamadhi” in which the Jiva, which 
is free from the clutches of Karman, looks upon itself as Siva. 
Here the Prasadin is free from the clutches of Karman, because 
whatever action he does is of the nature of Siva and thus does 
not become the cause of bondage. 


• •• 







631 


^T: nR^k: 

TUniM^T: wf^TOFTET^: 

3TW? 3^TcI — 

JTlImsrfw TTCTT^fa fT^rfijrT: I 

Itch ItcT cF?i ^ UluipH^Pd ^9^ 119 11 

Agastya said — 

How is it that one and the same person who is called 
the Bhakta, Mahesvara and Prasadin, is called as the 
Pranalingin? (1) 

<*msm— tr^t tr^ ^{xtTf rn%%JT: MRthlRi pRlpET: I ^ ^ 

M=bKU| JTHlf^fcl 11 \ 11 

One and the same person is called the Bhakta, 
Mahesvara and Prasadin. How is it, in what manner, the 
same person is called as the Pranalingin. (1) 

Notes : In the preceding chapters the same person has 
been regarded as the Bhakta, Mahesvara and Prasadin. The 
names are given to the person on the merit of his spiritual 
progress in that order. He is Bhakta by his faith (Sraddha); he 
rises to the status of the Mahesvara by the maturity of faith 
into firm resolve (Nistha) and to that of the Prasadin by the 
growth of his firm resolve into divine awareness (Avadhana). 
His Bhakti is, therefore, called Sraddhabhakti, Nisthabhakti and 
Avadhanabhakti in the Bhakta, Mahesvara and Prasadisthalas 
respectively. The three stages are marked by adherence to action 


(Karmayoga) while the next stage is marked by adherence to 
knowledge (Jnanayoga). It is this that makes him the Prana- 
lirigin, whose Bhakti is of the nature of mystic experience (Anu- 
bhavabhakti). In the question of Agastya that “eF>«T 
greqff” there is a keen desire on the part of Agastya to know as 
to what are the special features that mark the person who was 
earlier called Bhakta, Mahesvara and Prasadin, as the Prana- 
lirigin. Sri Renuka Answers the question by differentiating the 
person who was earlier called Bhakta, Mahesvara and Prasadin 
from the same person who is now called the Pranalingin on the 
ground that importance was given to action (Karman - rites of 
worship) in the former stages while importance is given to 
knowledge (Jnana—spiritual awareness) in the present stage. 
W is the reading in the place of WrfUTT: in the edition of 

S.S. with Ujjinlsa’s commentary (Ed. by G.G. Manjunathan: 
Kannada Sahitya Parisat, Bangalore, 1998). 

TfrET TTTtTOh U-MI^Pd ^ I 

ch4wi£(l'*l4l4i I R II 

Renuka says — 

He was called Bhakta, Mahesvara and Prasadin by 
virtue of his adherence predominantly to action. Here the 
path of knowledge is told for him.(2) 

c-MKsm-3ET ftlTfcrl^^IRFTT: 

^M c b4 c bl u 'SlxbRb t IIM^M , Ml^d Tfb ffrl, Rlr?%K ^fvT, M’dlhlld 

3^1 3#T MluiPG^r^dd : I R II 

This person, i.e., the one who has received the 
initiation consisting in the conferring of the Sivalinga, is 
called as the Bhakta, as the Mahesvara and as the Prasadin 
by virtue of the predominance given by him to such actions 
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£TC?TS 

as taught in the respective sections devoted to action 
(in the Veda and Agama). In the case of him who has been 
thus endowed with those three forms, an exposition has 
been given of his adherence to knowledge as taught in 
the sections devoted to knowledge (in the Upanisads and 
Agamas). With such an adherence to knowledge the 
Prasadin himself is called the Pranalingin. (2) 

Notes : The Karmakanda here refers to those portions of 
the Saivagamas which emphasise the practices such as Bhasma- 
dharana, Rudraksadharana, Istalingapuja, with Pancaksara or 
Sadaksaramantrajapa, Jangamapuja, Gurulihgajangamapado- 
dakaprasadasvlkara, etc., accompanied with the recitation of 
Rudramantras drawn from the Rgveda and the Yajurveda, after 
receiving Trividhadlksa from the Guru. In each of the stages 
of the Bhaktasthala, the Mahesvarasthala and the Prasadisthala, 
these practices have been abserved with growing intensity of 
devotion from mere faith to all-encompassing divine awareness. 
At the stage of the Pranalingin the aspirant is in a state of 
mental maturity and Yogic attainment to turn inward and 
concentrate on the inner Linga called Pranalinga which can be 
worshiped only through abstract materials of worship. This is 
the Jnanayoga of the Pranalingin, which is taught in the sections 
devoted to knowledge in the Upanisads and Saivagamas. Sve.U. 
says: 4bF[J 5 T«Tf 

ftf’RBftclf dddfr ^4:11 ^ffbr ’TMS 

drfd *F rTr^xiT^T: 11”(6.3-4)- 
“Having performed the actions such as the worship of the Lord 
(through mind, speech and body), having then retired from them 
(i.e., fruits of actions) and having properly attained union of his 
Self, the principle that is denoted by “Tvam” (in Tat Tvam Asi), 
with the Supreme Self, the principle that is denoted by “Tat” 
at the ripe time through one, i.e., devotion to the God (Linga) 
or two, i.e., devotion to the Guru and the Linga or three, i.e., 
devotion to the Guru, the Linga and the Jangama, by wor¬ 
shipping the latter with the eight subtle qualities of the self (such 
as daya, ksanti, sauca, mangala, asprha, akarpanya, anayasa 
and anasuya), the aspirant should march on to Mukti. He who. 


having started actions of quality (such as the worship of the 
Guru, the Linga and the Jangama), surrenders all his feelings 
to the Lord, will attain spiritual unity with the Lord, when the 
fruits of Karman are eradicated as it is the case due to the 
absence of those mental distractions.” 

<*4Ks<4i— Ml u lRrtft)cdd - ''•y4dTdHd: JfM: 

fSR: I 3R%jfqi|3rl^11” ?frT ^[W\- 

Then in response to the question as to ‘who is this 
Pranalingin', the author says that the Pranalingin is one 
who is endowed with the Pranalinga which is of such a 
nature as described in the Viragama statement “sarva- 
tattvamayah, etc.,” which means that “the life-principle 
(Prana-Sakti) is made up of all principles and Siva (Linga) 
is made up of all knowledge; the communion of these two 
is said to be the Pranalinga”— 

pcKIrMcb W d^Fth: U|UH=vfi|ufi | 
rl^cri^f^TRt UlUir^fd ^221% 113 11 

The Linga is the Brahman which is of the nature of 
consciousness and its Sakti is of the nature of its life- 
principle. He who has the realisation of the Linga of that 
nature, is said to be the Pranalingin. (3) 

cdirsdi— f^T d^Rd: RldRrtftsId- 

MLIuRuil MU|dlrH=bMl u l'W^ L lddl, M u ldUi ^•dVbRd^FT- 

tj'4drc|- 

Mill 

The Brahman which is of the nature of intelligence 
(Cit) is the Sivalinga, its Sakti, i.e., Sakti which is the base 
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(pltha) of the Sivalinga, is of the nature of its life-principle. 
It means that its Sakti is of the nature of the life-principle 
in the form of the Pranava, because the Pranava is said 
to be made up of all principles due to the fact that it is 
constituted by the Bindu which is characterised by the 
knowable impression and due to the fact that it is 
constituted by the Sakti of the nature of creative urge which 
is characterised by the communion of intelligence and 
action. He who is endowed with a special knowledge of 
such a Linga is said to be the Pranalingin. (3) 

Notes : The Pranalinga is a symbol of intelligence (Cit) and 
the “Prana” which is made up of all principles. This “Prana” 
is nothing but “Pranava” which is constituted by the “Bindu” 
which in turn stands for knowable principles. This “Bindu” is 
again called Sakti which constitutes the “Pltha” (base) of the 
Sivalinga. This Sakti is the creative urge with the combination 
of intelligence (Cit)and action (Kriya). She is made up of all 
knowable principles. The Pranalinga is the combination of the 
knowledge of Siva as the inner Linga and Prana (Sakti) as the 
sum-total of all knowable principles. Hence the VI.A. says: 

rPT: fW: I 11 ” He 

who knows this is the Pranalingin. Here “Pranarupinl-Sakti” 
and “Lirigarupl Parasiva” are inseparable and One. The path 
of the Pranalingin is one of knowledge and his external worship 
is only a means of turning inwards and render inner worship with 
abstract materials. 

If it is asked as to whether there are subsidiary Sthalas 
of this also, the answer is given here — 



Sl^rH^W jRTTI^t m 11 






635 


This Pranalingisthala has five sub-sthalas: 1. Prana- 
lingisthala, 2. Pranalingarcanasthala, 3. Sivayogasamadhi- 
sthala, 4. Linganijasthala and 5. Angalingisthala. The chara¬ 
cteristics of these will be explained in due order. (4-5) 



c4Ks4l- m 


it HFpp- 

ww- 



Pranlingisthala — (32) 

In accordance with the statements “Atha pranesu, 
etc.,” “Urdhvam pranamunnamayati, etc.,” from the 
Atharvasiras and Kathavallr respectively, which respe¬ 
ctively mean - “They say that the mind inside the ‘Prana’ 
is the Linga” and “All gods worship that Supreme God 
in the form of ‘Vamana’ stationed in the middle (heart) 
making the ‘Prana’ to go upwards and the ‘Apana’ to go 
downwards”, the author propounds the Pranalingisthala in 
five stanzas — 

UIUiPh^ UluimuftOfSlfa: 11$ 11 

That which springs up from the (inner) navel centre 
through the collision of the Prana and the Apana, is said 
to be the Pranalinga by those who are adept in controlling 
Prana and Apana. (6) 
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‘Pranapanasamaghata’ consists in the collision of the 
two vital airs called Prana and Apana to be done, under 
the guidance of the Guru. When this is done, some thing 
of the nature of a flame springs up. That flame is called 
as Pranalinga by the Sivayogins who have achieved control 
over the Prana and the Apana. 

Notes: Prana and Apana are two of the five breaths (i.e., 
vital airs) functioning in the body, the other three being Samana, 
Udana and Vyana. Prana is situated in the breast, Apana in the 
rectum, Samana in the navel, Udana in the throat and Vyana 
all over the whole body: “ff^ spit )J^RtR: tRfRT RbwftsR: I 3^R: 

^TR: ■ych'ifloi: 11” Prana resides in the heart and fun¬ 
ctions through the nose as ‘svasa’ and ‘ucchvasa’. The function 
of Apana residing in the rectum (guda) is consisting in the 
pushing down of urine and excreta. Samana residing in the navel 
helps in the digestion of food by flaring up the gastric fire and 
in the distribution of blood (born from food) equally to all the 
limbs. Udana residing in the throat helps to discharge the unwanted 
elements through sneezing, belching, etc. Vyana moves in all 
the veins of the body and controls the regular flow of blood 
through the body. Of these Prana and Apana are important in 
the context of Yoga. The collision between Prana and Apana 
is in the form of leading the Prana upto the Apana and torching 
it. It is like taking a burning match stick and lighting a tablet 
of camphor. This is done under the guidance of the Guru 
through Pranayama. The flame that rises from the inner navel 
region due to the torching of the Apana by the Prana, is regarded 
as the Pranalinga. fR^RTg:—” (Atha. Si.U.,66). 

JRPf, $rqifc—” (Katha U.,5.3). '3RR - ‘a short one’ described in 

(Katha U.,4.13)— “The thumb¬ 
sized Purusa is like a flame without smoke.” is the 

reading in the place of RRRRTY in the edition with Ujjinlsa’s 
commentary, Ed., G.G. Manjunathan, Kannada Sahitya Parisad, 
1998. Ujjinasa takes it in the sense 


cU\{sU\ - 
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If it is contended as to who knows it, the answer is 
given here — 

smt ^ w i 

driliuirn^ rT^TTt TTm : II <3 II 


That is said to be the Pranalinga in which the Prana 
gets absorbed like the dew in the sun. He who has borne 
that Linga becomes that in form. (7) 



That Sivalinga consisting of the Parasivabrahaman in 
which the vital air, i.e., the life-breath, gets absorbed, like 
the dew in the sun, is said to be the Pranalinga on account 
of that. He who bears it, i.e., who reflects on that, becomes 
that in form or becomes that in nature. The conception 
that ‘knowledge is my Self (cid-ahanta) appearing in its 
general form without being limited by spatio-temporal 
associations, is the Pranalinga.(7) 

Notes : vtrfr gfRT RR— this is the reading in all the 
editions, except in the edition with Ujjinrsa‘s commentary 
(Kannada) and the edition of Kashinatha Shastri. The 
reading in these two editions is - RRR^RjfwgR?!) The meaning 
of the first half of the stanza according to these editions is : (That 
is said to be the Pranalinga) in which Prana gets absorbed due to 
the collision of Idanadr (Bhaskara - Suryanadr) and Pingalanadr 
(Indu or Candranadr). (See Siddhantasikhamani, Ed.by G.G. 
Manjunathan, Kannada Sahitya Parisat, Bangalore, 1998,12.10; 
S.S. Ed. by Kashinatha Shastri, Sri Panchacharya Press, Mysore, 
1998, 12.7). But the analogy given (RRR^ <pR ^NI) is very signi¬ 
ficant. The dew gets absorbed into sunshine and becomes one 
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with the sunshine; the Prana of the aspirant gets absorbed into 
the great inner consciousness and becomes one with it. The 
intellect, mind, etc., (buddhyadi) which depend on Prana, get 
absorbed into it along with Prana. Since he is absorbed in the 
mystic experience of the inner spiritual consciousness, he is 
called the Pranalingin. Miff — He who reflects on it 

as of the nature of his “Cit” (knowledge or consciousness) 
becomes that in form. In other words, he who concentrates 
on the Pranalinga within himself, assumes the form of the 
Pranalinga itself, i.e., he becomes the embodiment of spiritual 
knowledge which is not confined to spatio-temporal limitations. 
The reading refers to the Yoga practice. Accord¬ 

ing to the Yogins, there are two nerve-currents (Nadls) called 
Ida and Pingala, and a hollow canal called Susumna runs 
through the spinal cord. At the lower end of the hollow canal 
is what they call the “KundalinT”. When that coiled up KundalinI 
is awakened, it tries to force its way through this hollow canal, 
and as it rises up, step by step, as it were, layer after layer of 
the mind becomes open. All the different visions and mystic 
powers, then, come to the Yogin. The Ida and Pangala are said 
to be the columns of sensory and motor fibres in the spinal cord. 
They are the main channels through which the ‘afferent’ and 
‘efferent’ currents travel. By the rhythmical breathing, practised 
through Pranayama, the nerve currents change into a motion 
similar to electricity. The two currents collide and produce a light, 
which the Sivayogins call as the Pranalinga. All vital energy of 
the body merges into the Pranalinga in the case of the Pranalingin. 


5IMT- m 



Then if it is asked as to the persons in whose case (in 
whom) that Linga flashes, the answer is given here— 





FcKicbii 



\6 I I 


That Parabrahmalinga which is of the form of 
consciousness, flashes like a lamp in the hearts of those 
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enlightened persons who are absorbed in Yoga (medi¬ 
tation). It cannot be realised by the ignorant. (8) 



The Parabrahmalinga is of the form of consciousness 
in the sense that it is of the nature of flashing. It flashes 
(shines) inside, i.e., in the heart-lotus, like a lamp, in the 
case of those enlightened presons, i.e., persons endowed 
with the knowledge of Siva, who are absorbed in Yoga, i.e., 
the Sivayoga. It cannot be visualised by the ignorant, i.e., 
the unrefined persons who are without the instruction of 
the Guru. The visualisation means ‘making it a part of the 
heart’. It is, indeed, in the heart that the Brahman stands 
(calm) like a lamp which is not exposed to wind. This is 
well known in such Upanisadic statements like “Hrdyan- 
tarjyotih, etc.,”, which means that “the Purusa (The soul) 
is the inner lustre residing in the heart”.(8) 

Notes: "$ei'■ axilla: 3^T:”— The source is not known. The 
Yoga spoken here is the “Sivayoga.” This is described as 
mr l (Katha U., 4.13). This is the Purusa who 

resides in the heart that is referred to in the Gita thus: fsT: 

I (Bhag. G.,18.61). 


cU\isU\ - 



Then it is said that those who are deeply devoted to 
the external Linga leaving aside such a Pranalinga, are 
indeed, fools— 


3RTrfefrt XR felcUrUcbHJ 

cblftdl: II ^ II 
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Those who are devoted to the external Linga by 
leaving aside that Supreme Linga which resides inside, 
which is of the form of lustre and which is of the nature 
of Siva, are described as fools. (9) 



Here Bahyalinga (external Linga) means the ordinary 
Linga other then the Istalinga, (i.e., the Sthavaralinga 
installed in a temple). Being of the nature of the depth of 
intelligence and bliss, the Istalinga is internal.(9) 

Notes: Merely because it is borne on the external body 
(Sthulasarira or gross body), the Istalinga should not be 
mistaken for external Linga. Through his mystic power, the 
Guru, who confers the Istalinga, does so after establishing a 
chord with the internal Lingas, the Bhavalinga and the 
Pranalinga and after infusing it with the “Citkala” of the 
disciple. Thus the Istalinga which is the embodiment of “Cit” 
and “Ananda” cannot be regarded as external at all. Sri Canna- 
basavanna hints at this when he says that the Istalinga is 
established in the five gross elements (gross body), the 
Pranalinga in the five subtle elements (subtle body) and the 
Trptilinga (Bhavalinga) in the five causal elements (causal body) 
and that on that score the gross, the subtle and the causal 
elements have become great. He concludes saying that the great 
lustre which resides permanently in the heart (centre) of that 
great combination, is seen by him in all the limbs of the Sarana 
(one who has surrendred oneself to Siva). (Vide Vacana No. 
485 in CannbasvannanavaraVacansamputa, Kannada Pustak 
Pradhikara, Bangalore, 2001). It is through Sivayoga that the 
aspirant reaches to the internal Linga which is of the nature of 
lustre. The Sivayoga consists in fixing the gaze on the Istalinga 
and turning inwards through breath-control (Pranayama) to 
have a vision of the Pranalinga which is in the from of lamp in 
the absence of wind (Nirvatadrpa). This will be depicted in the 
next Sthala called Pranalingarcanasthala. Without understanding 
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this secret, Sri Siddheshwara Swamiji has mistaken this Bhahya- 
linga for the Istalinga and has taken pains to explain how 
important has been the Bahyalinga in actual practice. What he 
has explained applies to the Istalinga but not to the Bahyalinga 
meant by Sivayogi Sivacarya. This pranalinga has been already 
described in S.S., 6.40 above, on the same lines as Candra J.A., 
kri. pa., 3.33. Chandra J.A. further prescribes: 

WTHWl I M ■'K: fW: 11 

Rranj w niuiRhbHHi^Hj i wnwi 

^ ntfTTlJ: I TR ftwwi 3 l” (kri, pa., 3.34-36)— 

“O wise one! This is the Joytirlinga (Linga in the form of lustre), 
which is the centre for concentrating on the Great Lord. After 
having conceived the Jyotirlinga one should meditate on the 
Supreme Siva in it. The auspicious centre of the mind lies in 
the vital airs residing in the heart. That Linga which is grasped 
in it is called the Pranalinga. That is the principal centre of the 
Great Lord which is of the from of lustre. The Sambhu who is 
meditated upon there, will release the Soul soon”. 


cUUsUl - rTPTl^ 




Hence, it is said that he who realised the “cillinga”, 
i.e., the Linga in the form of intelligence, withdrawing 
himself from the external Linga, is the Pranalingin— 


■ST: TT3T cfift WUlfHff) IT 3^1 l^o 11 

That Yogin who concentrates on the Linga of the 
nature of intelligence (consciousness), withdrawing 
himself from the external objects and who always remains 
in that state, is said to be the Pranalingin. (10) 


cdltsdl- 


4^ I rH fTHI fTCrK Tlf 
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ST^TS 


mR^4S 


^T: fwM Ttfcl ^ fwM Mi u ifd^Rl 

\ \\° II 

By “external objects” what is said is the external Linga 
and the materials of worship of that Linga. He who is ever 
averse to them and who thinks about the Linga is the 
Sivayogin. That Sivayogin is called the Pranalingin. (10) 

cdKsdl— TJ dlijlIvl^Kl %!s*T PbpH^HPlNHIij— 

If it is asked as to what is the ground for averseness 
towards the external Linga, the answer is given here— 

tlMlPdch^ fer^T: I 

f^cT^T: uiuiPh^cihj mu 

He who is absorbed in the Linga which is made up of 
intelligence and bliss, always thinking that this world which 
is born of the variety of Maya as something to be 
abandoned, is the Pranalingin. (11) 

cdKsdl— few HMlfacbvMd I^T 

'HpgK’M fdrd^I: ^H1 

^FP^ T^RTF^tPlTvI^t MluiRrl^-dlPlRl 

nun 

The world which is born of the variety of Maya, i.e., 
has emerged from the interaction of the Gunas of Maya, 
should be abandoned. Having properly thought over this, 
a person who is absorbed in the Linga of the form of 
existence, intelligence and bliss, i.e., in the Pranalinga, with 
his mind fully merged in it, is the Pranalingin. He is called 
one who possesses the Pranalinga. (11) 

Notes: This world is a product of Mayasakti, which is said 
to be Parigrahasakti of Siva. Maya is so-called because it gives 


the world (n^th as said in the Paus. A.: 

fow tmt ito uulRdi I (Mayapatala, 1). It is said to be the material 
cause of the products from Kala to Prthivl. Mayatattva is the 
sixth in evolution after Sivatattva, Saktitattva, Sadasivatattva, 
Isvaratattva and Suddhavidyatattva. The rest of the 30 Tattvas 
from Kala to Prthivl are the products of Mayatattva. Thus the 
entire world is said to be the product of Maya. Its power is 
wonderful and its activities are also wonderful. The main effect 
of Maya lies in creating Moha in objects that are not Atman. 
It creates “mamatvabuddhi” as regards body, etc., which are not 
Atman. This is the result if a person turns to external things. 
These should be discarded. An aspirant who turns inwards and 
merges his mind in the internal Linga through “drstiyoga” in the 
Istalinga, would be free from Moha. Then he is the Pranalingin. 


cqus'Mi— TJ dihfa'^ c bQiid1a<^id N mi u i < om 

4lhPl'5 c bvll<?'Mc4ld N 3^1 ?TFT PjfjT ?FFF^ 

'HHmRl— 


By pacifying the doubt as to how Prana could be the 
substratum of the “Cillinga” because the former is of the 
form of Nada, Bindu and Kala while the latter is beyond 
Nada, Bindu and Kala, the author concludes the the 
Pranalingisthala— 


W UIU|il4) ?lf^T: Uluifn^cbHJ 

dr-MItH-WPcI^MI^ UlUlPH^Pd I |^ I | 

“Existence” is the Sakti made up of life-principle; 
its form is the Pranalinga. Due to that realisation of coele- 
scence, one is called Pranalingin.(12) 


cdKsdl— ’m: 

R#FI^ET Ml u IH<Ml PfTT:, 

tPir^-Phc^f: I TWT- 



644 





^f: I I ^ I I 





The idea of “Sat” is “Satta” (existence). It means the 
notion that “I exist”, a manifestation or flash of what is 
contained in the first person (I), is the Sakti consisting 
of the very life-principle, of the “Cillinga”. In the absence 
of such a flash, there would be the contingency of dullness 
(jadatva). The form of such an existence, i.e., the mani- 
festion of such a flash consisting in the first person (I), is 
the Pranalinga. Due to the realisation of the communion 
between the two, i.e., due to the knowledge that Siva and 
Sakti are one, the aspirant is called the Pranalingin. 

Pranalirigisthala ends 

Notes: are referred to in the commentary 

(preamble to the present stanza). Before “Sisrksa” (desire to 
create), Prasivabrahman is in his “Nirguna” state. When once 
that disire arose there arose vibration in his Sakti. This is known 
as Nada. Then his Sakti became concretised to become this and 
that (world). This is called Bindu. Parasivabrahman created the 
universe from out of his Sakti. This Siva-Sakti communion is 
called Kala or Kalasakti. Otherwise it is described that Siva is 
Nada (his “Sisrksa” as reflected in his Sakti), Sakti the Bindu 
and the combination of Nada and Bindu (Siva and Sakti) is the 
Kala (the material cause of the Universe). Thus prior to creation 
Siva is ‘nadabindukalatlta’. He becomes metaphorically ‘nada- 
bindukalayukta’ after creation. Actually Prana (Sakti) is said to 
be ‘Nadabindukalarupa’, because it is the very life-principle of 
existence which is represented by the notion “I exist” in the self. 
When this life-principle is merged into the spiritual conscious¬ 
ness (Linga) inside it is called Pranalinga or “Cillinga”. In the 
spiritual attainment of the Pranalingin, the most important thing 
is the realisation of the inner Linga of the nature of lustre 
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through “drstiyoga” in the Istaliriga and the worshipping of it 
with abstract materials of worship consisting of Bhavas (mental 
states). This is the next Sthala called Pranalingarcanasthala. 



Pranalingarcana sthala—(33) 

Then the author expounds in seven stanzas the 
manner of worship of the Pranalinga which is well known 
in the entire Yogasastra, rendered by the Pranalingin— 


PcKIcbH PvicHW WH 
<jjicppfcfa yTUTf^TEfq ft 11 ^ 11 

That worship with flowers in the form of pure mental 
states (concepts) that is rendered to the Supreme Linga 
which is the embodiment of Siva, which resides inside and 
which is of the nature of intelligence (consciousness), is the 
Pranalinga-worship. (13) 


£<UH|cbK WT rll^T W RldHd fvl^ 

ft MlRl4rHcd?f: I u? 11 


It is in the lotus of the heart (antargata). It is of the 
nature of “Cit” (Cidakara) in the sense that it has the flash 
of “Cit” (spiritual consciousness) as its form, just as the pot 
with circular neck, etc., as its form. Such a Linga which 
is consisting of Siva, in the sense that it is the Pranalinga 
of the nature of the universe which is Siva, is the Supreme 
One. That worship which is rendered to such a Linga with 
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flowers in the form of mental states, is well known as 
worship of the Pranalinga. (13) 

Notes : Pranalingapuja is Jnanalingapuja. Pranalinga is 
Jnanalinga, as it is realised as the spiritual consciousness inside, 
as the lustre in the heart. That lustre is nothing but the lustre 
of the spiritual knowledge that “I am the Linga”. Hence, it is 
said that this is Jnanalingapuja as indicated by this statement of 
Vasistha— 3 Tnrraf fgftw 

^fNfhgFT fhipt 11 ” “One should meditate on the Jnanalinga for the 
accomplishment of supra-mundane knowledge and a variety of 
worship should be rendered to it for attaining the desired fruit 
(i.e., Moksa)” (Quoted in the Kannada commentary of N.R. 
Karibasava Sastrin, as a preamble to this Sthala). This Jnana- 
linga resides in the inner temple in the form of the heart. It is 
this Linga that makes the internal and the external objects 
known by shedding his light through the inner and outer senses. 


cdKsdl- m 



duffel 



Then where should it be worshipped? An answer to 
this question is given by describing the lotus of the heart 
which happens to be the substratum of the Pranalinga and 
prescribing that it should be worshipped with flowers in the 
form of mental states— 


3RT: 






I I** I I 





TUTT#T fa Perl# I 

JKIcblH 11^11 


The “Cillinga” (Pranalinga) which is of auspicious 
form should be conceived as seated on the lotus-seat in the 
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temple of the heart which is pervaded by the inner vital 
breath, which is adorned with an extremely subtle ether, 
which is cool with the sprinkling of nectar oozing from the 
moon in the crown of the head, which has its nine doors 
in the form of senses closed and which is lighted by the 
lamp of knowledge, and should be worshipped with mental 
objects. (14-15) 



The abode of the upper heart is pervaded by the 
inner breath, i.e., the life breath. It is adorned with the 
extremenly subtle ether. It is extremely cool by the 
sprinkling of the nectar oozing from the full orb of the 
moon residing in the Brahma-apperture (in the crown of 
head). It has its nine doors in the form of the five sense 
organs closed. It is lighted by the lamp of the knowledge 
of Siva. In it there is a lotus seat in the form of the pericap 
of the twelve-petalled lotus. Seated on that is the “Cillinga” 
which is the Pranalinga of the auspicious form. That Linga 
should be meditated upon there in the manner instructed 
by the Guru and worshipped always with materials in the 
form of the pure mental states (concepts). (14-15) 


Notes : These two stanzas give an excellent portrayal of 
the temple in the form of the heart of the Yogin. The temple 
of the heart is the home of the Pranalinga, where it should be 
meditated upon and worshipped. This is highlighted in an 


Upanisad: “3W' 



(Chand.U., 8.1.1.) — 
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“Then in that abode in the form of the innermost subtle ether 
and what is inside that, (i.e., the Pranalinga, Parasivabrahman) 
should be sought after and known”. This body of the Sivayogin 
is the city of Brahman (Brahmapura) because it is the abode of 
realisation of Brahman. In that Brahmapura, there is an abode 
of Brahman in the form of the heart. Its innermost ether is the 
most subtle one and is called Daharakasa. It is said that the 
aforesaid heart is adorned with that subtlest ether. It is pervaded 
by the inner life-breath. This is the effect of the controlling of 
the movement of Prana and Apana. It is cool by the flow of 
nectar oozing from the moon in the Brahma-randhra in the 
crown of head. It is illumined by the lamp of Sivajnana. It has 
its nine doors in the form of senses closed. There is a lotus- 
seat in the subtle chamber of the heart. The “Cillnga” or 
“Pranalinga” is stationed on it. That lotus seat is nothing but 
the subtle pericap of the twelve-petalled lotus in the topmost 
chamber of that heart-temple. Thus the aspirant should 
conceptualise the Pranalinga there and worship it with the 
materials in the form of pure mental concepts. Bhavas are the 
pure concepts here. It has been explained that Bhavas are the 
“antahkaranavrttivisesah”, i.e., the tendencies of the inner 
senses, citta, manas, ahamkara and buddhi. These tendencies 
become pure concepts when their baser elements are completely 
burnt away by the heat of religious discipline enjoined for the 
aspirant right from the time of his initiation (DIksa). This is an 
expansion in subtlety of what is grossly stated in the Ka. A.: “3W 
WIJ towept 

?TRT MRrbflMR ftsFRJI ^ 

11 ” (kri. pa., 6.23-24) — “Now I tell you the 
supreme procedure of worshipping the Linga. First the Great 
Lord, who is three-eyed, who is the lord of Uma, who has a 
pleasing face, who is all pervading, who is the lord, who is sacred 
and who enhances spiritual vigour, should be meditated upon. 
Then he should be worshipped with inner flowers and mental 
services”. The materials of worship of the Pranalinga are drawn 
from inside, since the inner Linga cannot be worshipped through 
external materials of worship and external services. 
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Then if it is asked as to what are those materials, the 
answer is given here— 



Forbearance is the water for ablution (holy bathing); 
discrimination is the sacred cloth; truth is the adornment; 
renunciation is the garland of flowers; formation of trance 
is the sandal paste; non-egotism is the sacred rice (aksata); 
faith is the incense; the great knowledge that reveals the 
world is the lamp; dedication of the world rooted in 
delusion is the offering; silence is the sound of the bell; 
dedication of the sense-objects is ‘tambula’ the betel leaf, 
areca nut and lime; absence of illusion about the sense- 
objects forms the circumambulation; and the power of the 
intellect to be one with the Linga is the act of salutation;— 
by such modes of worship, pure in concepts, the aspirant 
should worship the inner Linga (Pranalinga) with his mind 
directed inwards. (16-20) 
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STTW- 


HlRrl'bl, 


^I^'FctI^oRkMI fFJF- 
R:, Ph^-K F3T3FT:, fefRT FT ^L, 


^Mchi^ich mm %: I RT 


WRR:, ?TFT 
rHIchMi ^RT^? 


T I m ^iPtI^I^I^IM FT^^Ff, il$Hl%K 
n^cra^TwfRT <4R^<vi d^stif, fH 
IKIdFRH^RIdJ fTWT HI^HHHdl- 

FgF ft vTFtNit ^r fi% ftf nmR 


Whc^f: I fWTFTT TKIFtFT fFTFFmT 


HH^hK: I 


I: Ff 3TRR Rtfcrcrl^- 


f:ll^-^o || 


Forbearance is itself the water for holy bathing 
(abhiseka); discrimination between what is eternal and 
what is not eternal is alone the cloth (vastra); truth, i.e., 
not speaking falsehood is the ornament (abharana); 
renunciation, i.e., detachment from the enjoyment of fruits 
of karma here and hereafter, is itself the garland of flowers 
(puspamalika); mental concentration is the sandal paste 
(gandha); absence of egotism is alone the sacred rice 
(aksata); faith is itself the incense (dhupa) and the great 
knowledge which reveals the world is alone the lamp 
(dlpa). Here delusion (bhranti) means nescience (ajnana) 
by indication. The nescience in the form of the notion that 
‘I am not Isvara’ is that. The dedication of the root of 
worldly life in the form of the collection of the pride of 
body, etc., is the offering (nivedya); silence is the sound of 
the bell, because it is the means of establishing link with 
Anahatanada. The objects of senses are in the form of the 
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knower, the means of knowing and the knowable. Just as 
the foam, etc., become merged into the ocean through 
waves, so does the knowable merge into the knower and 
that knower in the Jyotirlinga which is the Supreme 
Knower. The reflection on that is the offering of betel 
consisting of the areca nut , the betel leaf and lime (tambula). 
The absence of delusion of difference between Siva and the 
objects of senses such as sound, taste, etc., is itself the 
performance of circumambulation (pradaksina); the power 
of the intellect to assume the form of the Linga, i.e., the 
merging of all tendencies of the intellect in the Linga, is 
the salutation (namaskara). The aspirant should worship 
the inner Cillinga, i.e., the Pranalinga through such pure- 
faultless) services with his mind turned inwards. (16-20) 

Pranalingarcanasthala ends 

Notes: The worship of the Linga is composed of many rites, 
in regular order, such as doing ‘abhiseka’, decking with a ‘vastra’, 
offering ‘puspamalika’, applying ‘bhasma’ and ‘gandha’, offering 
‘aksata’, offering ‘dhupa’ waving ‘dlpa’, offering ‘naivedya’, 
offering ‘tambula’, ringing ‘ghanta’, doing ‘pradaksina’, etc., 
This is bahyapuja (external worship) which is a necessary practice 
for the other worship known as ‘Antarapuja’ or ‘Abhyantara- 
puja’, otherwise known as Manasapuja (mental worship). This 
is the worship of the subtle Pranalinga which should be rendered 
through pure ‘bhavas’, representing the materials of worship 
such as water for ‘abhiseka’, ‘vastra’, ‘gandha’, etc. Ksama is 
forbearance, which is the capacity to be unaffected by kama, 
krodha, sukha, duhkha, etc. This is water for ‘abhiseka’. Viveka 
consists in the discrimination as to what is eternal and what 
is not eternal. It is otherwise known as ‘atmanatmaviveka’, 
discrimination between ‘Atman’ and ‘anatman’. It is the ‘vastra’. 
Satya is adherence to truth. The determination to be truthful 
is the ‘abharana’. Vairagya consists in the absence of attachment 
to objects of senses. This is described as ‘ihamutraphalabhoga- 
viragah’, averseness to the enjoyment of the fruits of action 
here and hereafter. This is conceived as ‘puspamalika’. Samadhi 
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consists in the concertration of mind, i.e., fixing the mind on the 
object of adoration. This is the ‘gandha’ to be applied. Nira- 
han kr ti is the absence of egotism. Ahankara is the greatest 
enemy of spiritual progress, a formidable obstacle. It can be due 
to birth, wealth, physical charm, learning, penance, devotion or 
power, i.e., due to anything. It should be completely conquered. 
Then it amounts to ‘nirahankara’. This constitutes ‘aksata’; 
whatever that is lacking is made good by it. Sraddha is conscious 
faith in the greatness of the Guru, the Linga and the Jangama. 
This is conceived as the ‘dhupa’. Mahajnana consists in the 
knowledge of the Supreme Sivabrahman; the knowledge of the 
Supreme is the Supreme Knowledge. It amounts to the know¬ 
ledge of everything (sarvavijnana). That knowledge is represen¬ 
ted as the ‘dlpa’. Bhrantimulaprapanca is the world rooted in 
delusion. Here ‘bhranti’ indicates the meaning of nescience 
(ajnana) in the form of the wrong notion that ‘I am not Isvara’. 
This is the root-cause of samsara (prapanca). The ‘prapanca’ is 
the collection of the pride of body, etc. The dedication of all this 
is ‘naivedya’. Mauna is the observance of silence. This is the 
means of achieving union with the bliss of ‘Anahatanada’ (i.e., 
delight without any tinge of duhkha). See 

I wraTTFRWTTWR frof fadHlil 11 (Nada. U. 41)— “Giving up 
all thoughts and free from all activities, one should concentrate 
on Nada. Mind merges into that Nada.” Such a mauna is the 
sound of the bell — (ghantanada). Visayarapana is the dedication 
of the triad (triputl) of ‘matr’ (the knower), ‘mana’ (means of 
knowing) and ‘meya’ (the knowable) to the feet of the Lord. Just 
as the foam, waves, etc., which appear different in form, merge 
into the Ocean and become one with it, so does the ‘triputl’ of 
the knower, the means of knowing and the knowable become 
one with the Pranalinga. This reflection is the ‘tambula’. 
Visayabhranti is the misconception as regards the nature of 
the objects of the senses such as gandha, rasa, rupa, etc., that 
they are different from Siva. The absence of it is Visaya- 
bhrantirahitya, i.e., the absence of misconception that gandha, 
rasa, rupa, etc., are not Siva. This is conceived as the performance 
of ‘pradaksina’. Buddhestadatmika saktih — this is the capacity 
of the intellect to become one with the Linga. This is represented 


as ‘namaskara’. Buddhistadatmikasaktih is another reading 
found in Sri Kashinatha Shastrin’s edition (Pancacarya Press, 
Mysore, 1998) and in Sri G.G. Manjunathan’s edition (Kannada 
Sahitya Parisat, Bangalore, 1998). It means the same thing. 
Ka.A. mentions Ahimsa, etc., as the flowers for the worship of 
the Pranalinga: "srftsfr TO I SWT rPTt fFT 

TOT 3cr TNT TOT I #f: l” (krl. pa., 6.25) — 

“Non-violence, conquering of the senses, the highest compassion 
towards all beings, forbearance, meditation, penance, knowledge, 
the supreme truth — with such mental flowers such as non¬ 
violence, etc., the aspirant should worship Siva (Pranalinga)”. 



Then in accordance with the Yo. Su. which means 
“Yoga is restraint over the thought-waves in the mind” 
the author expounds the Sivayogasamadhisthala (Sthala 
pertaining to Sivayogasamadhi) which is obtained through 
the worship of the Pranalinga— 


Sivayogasamadhisthala—(34) 

TUTTfijftfr ^§^11? ^ 11 


The accomplishment of contemplation on the unity of 
Siva and Jtva on the part of the Yogin who is engaged in 
an internal activity through the manner of Pranalinga- 
worship, is called Samadhi (trance). (21) 

cilllsdl— XPlf^rfe4: ^TTdMIuiPG^HMcblt:, 3ITT- 
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The attainment of perfection in contemplation on the 
unity of Siva and Jiva, i,e., the inner vision of the commu¬ 
nion between Siva and Jiva who are in the form of the 
Linga and the Anga on the part of the Pranalingin who is 
engaged in the inner activity in the manner of the aforesaid 
worship of the Pranalinga, is itself the Samadhi.(21) 


Notes: (Yo.Su. 1.2). The “restraint over 

the thought-waves of the mind” does not mean, as some people 
understand, “making the mind a blank”, but means “unlearning 
of the false identification of the thought-waves” with ego¬ 
centric worldly objects and concentrating on the Self inside as 
identical with Siva. Yo. Su. 1.41 describes this as samadhi— 


(abhijata) crystal takes the colour from the object which is 
nearest to it, so the mind, when it is cleared of thought-waves, 
achieves the sameness or identity with the object of its 
concentration. This achievement of sameness or identity with 
the object of its concentration is known as Samadhi”. In the 
Sivayogasamadhi described here, the object of concentration is 
subtle and that is the subtle Pranalinga. This has been described 
in terms of Tlf^T: in verse 19 above. The same is put 

in terms of "fWPMHtRfrl:” in this stanza (No. 21). It is still 
a stage of Samadhi which is called in the words of Patanjali 
“Savicara-samadhi” (Yo.Su. 1.44). It is so as long as it is 
conceptualised as a lustrous inner Linga seated on the Padma- 
pltha in the upper chamber of the heart and worshipped with 
objects of worship in the form of pure concepts, ksama, viveka, 
etc. The “Siva-JIva samarasya” is in an ‘anusandhana’ stage, in 
the process of accomplishment, but not fully accomplished (state 
of sadhya’, but not of ‘siddha’). Vide S.S., 10.26—notes thereon. 





4P#-i T?PTfcT— 


How is that? In answer to this question, it is said that 
the Samadhi is in the form of the Sivayoga of the type of 






655 


Ajapagayatn in accordance with the Sruti-statement which 
means—“He who is this Purusa is myself’— 


TFT TTfcc 


II?? I I 


MWfT U^IVIcMI f^cR=\WI 

PM MllcHM 'JTTcf^n | 

d^cbdHdlPMf^: wfa: Wit W: 11?3 11 


The aspirant should reflect on the Supreme Soul 
(Siva) who is of the nature of “Hamsa”, who is beyond all 
[36] principles, who is shining with existence, intelligence 
and bliss, who is self-evident, who cannot be pointed out, 
who is not revealed through speech and mind and who is 
illumined by the Great Sakti called Uma of the nature of 
intelligence, as his Self with the notion of “So’ham” (He 
is my Self). The accomplishment of sameness or identity 
between Siva and Jiva is the highest Samadhi. (22-23) 



|credit 'dhlcHd^Pl’’ ffrl 
4klr-HH§J “3[f- 

Hf^T WM” ?fcT IT&q IP# Hrf: 

vfcl ^c<MRMHI u l=lcrlid “3lTiR: l^ld Stbsdldl 
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ffrl 

TOl^ ^lRdH^I^^HlRyirH^rc|HRlR=W^H ?TRR^tRrR 
^HlRlRRl *1R: IR^-^3 II 


The Paramatman is beyond all principles, i.e., beyond 
the thirty-six principles starting from Siva and ending with 
Bhumi (earth). He is shining with the form consisting of 
existence, intelligence and bliss. As stated in the Sruti 
which means “that from which words return (without being 
capable of depicting it) along with mind which cannot 
reach it”, he is beyond the reach of speech and mind. That 
is why he cannot be indicated as ‘he is like this’ and is 
beyond the reach of the other means of knowledge such 
as perception, etc. According to the maxim of white cloth, 
i.e., the absence of difference between whiteness and 
clothness, he is illumined by the Great Sakti called Uma 
who is of the nature of his own inherent flash. He is of 
the nature of “Hamsa”. The aspirant Yogin should reflect 
on him as his own inner Self with the notion that “He is 
my Self”. The accomplishment of that sameness or identity 
between those two, the Jiva and the Isvara, is the highest 
or excellent Samadhi. This is the accepted view. The 
Paramatman, who is denoted by “Tat” is well known as 
above the six “Adhvans”. In accordance with the Samhita 
statement meaning that “the word ‘Aham’ is in worldly 
usage applicable to the Individual Soul”, the Individual 
Soul (Jivatman) is bound by the fetter in the form of the 
‘Varnadhvan’ consisting of the letters from “3T" to “l”. 
On the strength of the authority of the statements meaning 
that “I am the first-born”, “I am the origin of the gods” 
and “I am the origin of all and from me everything 
emerges” and in accordance with a subsequent statement 
(in the present work) meaning that “Akara is said to be 
Siva and Hakara is described as Sakti”, the reflection of 


sameness or identity of his Self by the Yogin with the 
Paramatman who is the cause of the six “adhvans” and 
who is endowed with a nature pervaded by “Aham” 
(asmadrupa) which is consisting in the Paravak Sakti 
(Supreme Sakti in the form of Vak) of the nature of 
Anahatanada, is the Samadhi. This is the import. (22-23) 

Notes: — (Br.U., 5.15.1). In the 14th 

Brahmana (section), meditation of Gayatrl Chandas as Brahman 
is given. Each Pada of Gayatrl is consisting of 8 syllables. 
Such octosyllabic padas are three in Gayatrl. The first of these 
padas is represented by ’ipK'tiRsj :, the second by uiuiPt 

and the third by I (Vide Br.U., 5.14,1,2,3). In Br.U., 

5.14.4, Gayathrl with three padas is meditated upon as the 
life-principle (Prana) of the three worlds and three Vidyas in 
the Turlya (fourth) state. Of that Gayatrl, Agni is theg^ T f-“^W 
(Br.U., 5.14.8). It is through this meditation that 
the aspirant realises his self as Siva or the Pranalinga. This is 
called as Ajapagayatrl-Sivayoga by the Sanskrit commentator. 
Set with previous statements, this statement etc.,” would 

mean that “I (Jiva) am the same as that Purusa (Parasiva- 
brahman) who is shining in the Adityamandala.” See— 

(Br. U.5.15.1) — “The face of Truth (real nature of Brahman) 
is covered by the golden vessel (by the attractive external garb 
of brilliant circle). O Pusan (Savitr-Surya) uncover that vassel 
so that I, who am devoted to that Satya (Truth) as my Dharma, 
can have a sight of that Principal Truth. O Pusan, O singular 
seer, O controller (Yama), O Surya (One who well absorbs the 
rasas—O Hiranya-garbha (Prajapati), set aside 
the rays. Lessen your brightness, so that I can have a look at your 
most auspicious form. I am the same as that Purusa who is in 
the Suryamandala (Solar Circle)”. As stated in the Ka.A., 3.55, 
Siva is the Savtrdevata, the lord of the Savitr Mandala — 
*Rs?1'WhI That is the fourth pada of Gayatrl — 
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"arf^T^TOiTT, J|i amI^( li|: TTT^ f?F:’’ Sankarabhasya on Br.A.5.15.1. 
The prayer is addressed to that. 

That Purusa (Parasivabrahman) is described in stanzas 22 
and 23. Firstly he is —beyond all principles, i.e., the 

thirty-six principles from Siva to Bhumi. (’ptlf^RraRh^ i n the 
commentary should have been ftraift’JFRH). The details about 
the evolution of 36 Tattvas is given in the notes on S.S. 1.3. Siva 
is both transcendent and immanent. When he is transcendent 
he is ‘sarvatattvopari sthita’. He is called “Visvottlrna” in this 
state. (He is also “Visvarupa” in the form of 36 principles). The 
Yogin should unite his self with that Visvottlrna Parasiva. Then 
it is the state of Sivayogasamadhi. He is also “saccidananda- 
bhasura”, “svaprakasa” and “anirdesya”. He is further depicted 
as “Avanmanasagocara”, beyound the range of speech and mind. 
Thus the Sruti statement goes— 3TEfW uror FI”. 

(Tai. U., 2.4.; Bra.U.,22). It should mean that he is beyond the 
reach of impure speech and impure mind. Pure speech can 
describe him and pure mind can reflect on him. Otherwise all 
efforts to reach him would be futile. It is true that he cannot 
be reached by ordinary Pratyaksa and other means of knowledge. 
“Suklapatanyaya” means non-difference between “suklatva” 
(whiteness) and “patatva” (clothness). Similary Siva is insepa¬ 
rably associated with his Sakti called Uma. “Uma” is 
“Cicchakti”. This “Mahalingatattva” (Sivatattva with Sakti- 
tattva) with “Cicchakti” is called “Hamsa” in the Yogasastra. 
This “Hamsa” (in the form of the Mahalinga) resides in the lake 
in the form of the minds (manasa) of the devotees. Those who 
have realised this “Hamsa” are called “Paramahamsas” (those 
in Paramasamadhi). It is instructed here that this “Hamsa” 
should be meditated upon as “So’ham”(I am he). Those persons 
who carry on their transactions in terms of “Aham, Aham”, are 
caught in the web of “samsara”. But the Yogins escape from 
this web by reflecting on that “Hamsa” as “So’ham” (I am He) 
with a notion of communion (“samarasabhava”). Those who 
are caught in “samsara” are bound by “Varnadhvan” which is 
one of the six Adhvans, viz, Varnadhavan, Padadhvan, Mantra- 
dhvan, Bhuvanadhvan, Tattvadhvan and Kaladhvan. When 


these Adhvans are impure, they subject the Jlva to samsara. 
When these are pure, they become the means of Mukti. 

The Paramatman transcends the six Adhvans. Hence he 
is called ‘sadadhvottlrna’. The Jivatman is the ‘amsa’ of Siva 
(Paramatman) which is caught in the net of the ‘Varnadhvan’ 
starting from ‘akara’ and ending with ‘hakara’. The term ‘aham’ 
is ‘rudha’ in the senses of both the Paramatman and the 
Jivatman. It is ‘rudha’ in the sense of the Paramatman in the 
ultimate sense, as stated in the Bhagavadglta and the Upanisads. 
See- ^RTT,,” (Bhag. G., 10.2): “3 1 ? tml nil: 

W#” (Bhag. G., 10.8); “3TiFrfFr WFTT” (Tai.U., 3.10.6). It is 
‘rudha’ in the sense of the Jivatman in the worldly parlance, as 
said in the following statement of the Sutasamhita— "3ti 

l” l On the Authority of the statements of 
the Bhag.G.and the Tai., U., S.S. (20.39) states "3WR: fw 

l” Thus both the Paramatman and the Jivatman 
are charged with the nature of “Aham” (asmadrupa) which is 
constituted by Sakti in the form of Para Vak. This Vak. is of 
the nature of ‘Anahatanada’ which is the cause of the six 
Adhvans. The continuous notion of identity of the Jivatman with 
the Paramatman as shown above, is what is known as Sivayoga¬ 
samadhi. 

Vide notes on S.S., 10.26. It is pointed out there as to how 
the mind becomes trained to concentrate on the Istalinga and 
go internal through introspection by overcoming the thought- 
waves. Vide also notes on stanza 21 above. It is shown how 
the restraint over the thought-waves leads to concentration on 
the Self inside as identical with Siva. The external thought - 
waves, viz., Pramana, Viparyaya, Vikalpa, Nidra and Smrti, do 
not have the capacity to grasp the Paramatman. This divine 
experience is possible through the internal Vrttis, viz., Dhyana 
and Samadhi. The concentration of mind on the Atman (as 
Paramatman) residing in the cave of the heart by withdrawing 
it from all the external objects, is the Dhyanavrtti. The unwaver¬ 
ing, firm stationing of the mind in that Atman (as Paramatman), 
is called Samadhivrtti. The suspension of Bahyavrttis is the first 
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stage of Sivayoga. When the mind is concentrated steadily on 
the Atman as Siva, it is the second stage. When the JIvatman 
(called the Anga) gets merged into the Paramatman (called 
Parasivalinga), it is the Sivayogasamadhi. 

c4Ks4l—3T?I— “HFl^T ^^3^R4^44 5frl?lfU 

¥JcT:l 441^44 PlPd ^RdH-41: fwM 11” ^frT 

?lf^lf|?lT^Rlf5Tl^T 441^14444 — 

Then in accordance with the statement of Sa. Sam, 
viz., “Pranarupa iha jlva, etc.,”, which means that (in the 
word ‘Pranalinga’), “Prana stands for Jtva, and Linga 
stands for Siva; he who realises the identity between the 
two, is the Sivayogin, the knower of the Pranalinga”, the 
author tells about the characteristics of the Yogin who has 
resorted to Samadhi— 

TTW Tmt ^ftcT: flcblftd: I 

wfTO: Mcblftd : II?* II 

The Mahalinga is itself the Parabrahman; the Prana 
is the Jtva; through the cherishing of oneness between 
them, one is called ‘Samadhistha’ (a person who is 
absorbed in a trance). (24) 

c4Ks4l- HdlPdif-Hd TfW WWWKf^lTrlx^fprfrT 

"Ml u ll^cs| ’’ $c>m44l4cl: 4FT; ITP^T ?frT 

4)44:1 tpfciWTHRi; fd414Hdlfd^1^41: 

Rldhlddl: 44I444<*)44F44I4I4 N 44lf444: fWTpflllFllM^ 
ffvT MTlfdd ^4?f: I RX 11 

The Mahalinga is itself the Parabrahman, i.e., the 
Principle of Siva which is otherwise called Parabrahman. 
As per the Agama Statement, viz., “Pranarudho bhavejjlvah”, 


which means that “Jlva is the one who is endowed with 
Prana”, Prana itself is Jiva. That ‘Tadekabhavamananat’ 
(through the cherishing of oneness between them) means 
that he who cherishes the communion of the nature of 
equable flow into each other (samarasaikya), between Siva 
and Jlva, who are otherwise known as Linga and Anga, is 
called Samadhistha, one who is deeply immersed in the 
trance of Sivayoga (Unity of Atman with Siva). (24) 

Notes : l” (Sa.Sam.). Paramatman 

(Parasivabrahman) is the Mahalinga. He is the “So’ham” in the 
‘samasti’ (all-inclusive) state. Jlva is the prana (life-princiaple) 
which is represented by “Aham” in the ‘vyasti’ (individual) state. 
He who realises his “Aham” as “So’ham”, is the Pranalingin. 
’Manana’ is the continuous cherishing of one’s self as “So’ham”. 
In this state the individual notion of “Aham” does not arise at 
all, as it is totally subsided by the notion of “So’ham”. This is 
the state of ‘Sivayogasamadhi’. He who has attained that state 
is the ‘Sivayogasamadhistha’, one who is in Sivayogasamadhi. 


cdltsdl-344 



: 44 - 


4(u|^<4 > rp^fT 31415344^444 fa 40 41 u lfd^ ; ftWT 
311^14^414,WTJ1 ^4I4404l4b#lfa 4^41 44*4- 

Pl4444y4Ru| 4=bvl44lRt WUlfarT— 


Then, as per the statement of Hamsa U., viz., “Guda- 
mavastabhya, etc.,” which means that “the Pranalingin 
should incessantly go into trance with the notion that ‘I am 
of the nature of ‘trimatra’ (three matras—a,u,m—Pranava)’, 
concentrating on the ‘Brahmarandhra’ (aperture in the 
crown of head) after proceeding to Ajnacakra from the 
Visuddhacakra wherein the Pranalinga is held in check, 
crossing the Anahatacakra from the Manipurakacakra 
after passing the Svadhisthana cakra around which the vital 
breath is made to circumambulate thrice, by drawing it up 
from its downward state at the Adharacakra through the 
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process of holding the lowermost aperture (anus) firmly 
closed”, the ‘Sakalasamadhi’ is revealed— 


3RT: MdrlshfedlPl H^lfa fo'JJTcr^n 

: 11 ^ ^ II 

^rssn^wt <j ^f^rrr^w i 
^|c|^t|5| fmti Tj^PsIM rT^II?^ I I 





f^:l 


rnrcsi ^id^T^uj 



s 


I RV9 II 


The Pranalingin should conceive the lotuses stationed 
in the six nerve-centres inside the body called wheels 
(cakras), starting from the nerve-centre at the anus and 
ending with that in the middle of the eye-brows. Those 
centres are the residing points of Brahman, etc. Just above 
the place in between the eye-brows, a thousand-petalled 
lotus is to be contemplated. In it, a clear orb of the moon 
should be conceived. At the centre of that moon, a subtle 
hole is to be visualised and that is known as the abode of 
Kailasa. The Sambhu (Siva), the cause of all causes, should 
be contemplated there intently. (25-27) 


(cSfTo) 3T?T: qcidsb<?'<DiPi q<dphl- 

cwft H^lPl qcbbbcrllPl 

jj W 

•H^^^lRdhvllvl^dchHvl hld^ldj clT flc=hH<rH*zf PlHvl 

Pi4vi •HlHH'J'Sd 'Hiddoj Tf^FW^vT- 

7J§FTC5j dMIh^HHlId^FTCM TK7TT- 

^11^1 %vfTWJH 
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I ?Fg Rid •y4 c bK u l c bK u i d$llR- 
cbK^IHHR TbGfRjcT 7TTT W^'WIrhl^T 

‘Inside the body’ (antah) means ‘in the subtle body 
which is the abode of Jiva and Isvara’. Therein starting 
from the lowest place which is the Adharacakra (in the 
anus) and ending with the place between the eye-brows, 
i.e., Ajnacakra, six lotuses are to imagined as emerging 
from the six nerve-centres called wheels. They are to be 
contemplated on the guidance of the Guru. Just above the 
place between the eye-brows, i.e., in the ‘Brahmarandhra’, 
a thousand-petalled lotus, i.e., the lotus which is endowed 
with thousand petals in the form of Saktis, should be 
conceived. Therein, i.e., in the middle of that lotus, a clear 
orb of the moon (Soma) should be contemplated. Then 
in the middle of that orb of the moon, a subtle hole, a 
hole as subtle as the tip of a hair, should be realised, i.e., 
known through the advice of the Guru. That subtle hole 
is known to the learned as the abode of Kailasa. Therein 
the Sambhu (Siva), who is the cause of all causes in the 
sense that he is the cause of all the causes in the form of 
lords, Brahman, etc., should be contemplated as not 
different from the Self. (25-27) 

Notes: ^r^l” (Hamsa U.,1). The 

yogin conceives of six centres commencing from Muladhara and 
ending with the place between the eye-brows. Those centres 
called Cakras (wheels, plexuses) are Adharacakra (pelvic plexus) 
Svadhisthanacakra (hypo-gastric plexus), Manipuraka (epi¬ 
gastric plexus), Anahatacakra (cardiac plexus), Visuddhacakra 
(carotid plexus) and Ajnacakra (medulary plexus). They are 
respectively situated at ‘guda’ (anus), ‘guhya’ (genitals), ‘nabhi’ 
(navel), ‘hrdaya’ (heart), ‘kantha’ (throat) and ‘bhrumadhya’ 
(the place between the eye-brows). The cakras are said to be 
centres of Brahman, Visnu, Rudra, Isvara, Sadasiva and Parasiva 
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(Mahesavra) respectively. They are again said to have lotuses 
consisting of four, six, ten, twelve, sixteen and two petals 
respectively. Just above the place between the eye-brows, there 
is the Sahasraracakra (cerebral plexus) in the head with 
thousand-petalled lotus. In the middle of that thousand-petalled 
lotus, the Yogins conceive a clear moon. In the centre of that 
moon, there is a subtle hole (Brahmarandhra). It is the seat of 
Kailasa, the abode of Sambhu. 

The first six cakras are contemplated by the Yogins in the 
subtle-body (suksmasarira). They reveal their forms to the inner 
vision of the Yogin. When the Yogin ascends to the sixth cakra 
called Ajna, he only reaches the nearest point to achieve 
‘Sivasamarasya’. He has to ascend further to the Kailasasthana 
to merge into the bliss of Siva. The process of ascending starts 
with the Yogin’s turning inwards through ‘drstiyoga’ in the 
Istaliriga. The Yogin has to press the Muladhara with his hinder 
feet joined together and make the vital energy to proceed 
upwards through Pranayama (recaka,puraka and kumbhaka). 
Passing through the nerve-centres in the ascending order, he 
should reach the Ajnacakra. Then he should ascend to the subtle 
hole (Brahmarandra) and get merged into the bliss of Sambhu 
there. 

In the symbolic language of Yoga, the vital energy is called 
Kundalinl. It is coiled up at the lower end of the Susumna canal. 
This coiled up energy should be roused and made active by the 
practice of Yoga. When it is so roused and made active, that 
energy travels up the Susumna canal. As it proceeds upwards, 
acting upon one centre after another, a tremendous reaction is 
said to set in. When that energy reaches the final centre, the 
Yogin achieves Samadhi contemplating the Sambhu as not 
different from his Self. This is the “Sivayoga-samadhi”. Vide 
notes under st. 7 above also. 






Then, the ‘adhovayu’ (vital breath at the Adhara) 
jumps to the Manipurakacakra at the navel-region through 
the friction between the Prthivimandala and the Jala- 
mandala residing in the Adharacakra and the Svadhisthana- 
cakra respectively. In the twelve-petalled lotus born from 
it in the Anahatacakra situated in the region of the heart, 
the Suryamandala endowed with twelve ‘Kalas’ such as 
‘Tapinf, shines. Above that shines the Candramandala 
endowed with sixteen ‘Kalas’ such as Amrta in the lotus 
(sixteen-petalled lotus) in the Visuddhicakra in the throat 
region. Still above that shines the Vahnimandala consisting 
in the ten ‘Kalas’ such as ‘Jvalini’ in the two-petalled 
lotus of the Ajnacakra. Still further above that, in the 
Brahmacakra adorned with thousand-petalled totus, there 
is the Kundall-mandala endowed with thirty-eight ‘Kalas’. 
It is on this mandala that the Pranalingin who is in the 
state of Sivayoga-samadhi (trance consisting in the merging 
of the Self with Siva) characterised by the equable mingling 
of the Linga (Siva) and the Anga (Jiva), experiences the 
bliss of Siva alone and apart from that there is no 
experience of the joy born of Maya (i.e., worldly pleasure) 
in his case. This is stated in two stanzas here— 



Pdcbrmsf UcblVIrl I 



UcblVIrl 11I I 


Due to the impression of the external objects, the 
universe appears as full of variety. In the case of those 
whose minds are inwardly inclined, the bliss of the Self 
alone comes to experience. (28) 
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£TC?TS 

5I1M- 4^\\u\ W$ ^FT^^f^T- 

Rl=hcrMI?f IRbRRfl 3t#R*RPfllr LiRnfcrldRilHIH, ^IcHM-d: 
f?RlPFL ^ WRT7T I \R6 11 

Due to the impression of the outward objects as ‘this’, 
the entire world appears as consisting of determination and 
doubt. But in the case of those whose minds are turned 
inwards as ‘I’, the bliss of the Self as not different from 
Siva, i.e., the bliss of Siva (spiritual bliss) alone comes to 
experience. (28) 

Notes: The Sanskrit commentator, in his preamble to the 
stanza, gives the process of ‘cakrabhedana’ leading to the 
experience of Sivananda (spritual bliss) by the Pranalingin. 
When the mind is attached to the external objects, which is the 
case of ordinary persons, it is only the world of variety that 
comes to experience. But in the case of Sivayogins, the mind is 
turned inwards. Hence, they forget the external world and 
experience the bliss of Self. The natural tendency of the senses 
is to proceed outwards because the creator has opened them 
outwards: "TUfw wrfh 

(Katha U., 2.1.1) — “The Self- 
born (creator) has made the openings of the senses outwards 
and hence they perceive outwards but not the inner Self; some 
wise person, aspiring for immortality, perceives his Self with his 
eyes turned inwards”. It is only such a wise man (the Sivayogin) 
that gets the experience of ‘Atmananda’ through Sivayoga. 

There is a reference to Bahirvasana and Antarvasana. 
Vasana is the deep impression created by the experience of 
objects of senses such as rupa, rasa, gandha, etc., which in turn 
is the knowledge arising from the contact of the senses with their 
objects. The deep impression of the experience of the external 
objects is called Bahirvasana. Due to this Vasana, the external 
world appears pleasant, unpleasant or neutral in accordance 
with the situation being beneficial, non-beneficial or neither. 
The mind becomes distracted due to the rising of the different 
waves of experience in it. This is what is meant by 


fej l” Antarvasana consists in the deep impression 

of the “Sivo-’ham-bhava” the experience of the Self as Siva, 
which is the true state. This is possible through Sivayoga, which 
is the true state. This is to be attained by the Pranalingin. 
Among the eight Angas of Yoga, the first six, viz., Yama, 
Niyama, Asana, Pranayama, Pratyahara and Dharana are the 
means to acheve the states of Dhyana and Samadhi. Yama 
consists in the worship of the Linga (Istalinga) by discarding all 
the baser tendencies of untruth, violence, avarice, greed, etc. 
Niyama is the worship of the Istalinga as the replica of the 
internal Lingas, Pranalinga and Bhavalinga, through the 
practice of ‘drstiyoga’, after becoming decked with Vibhuti, 
Rudraksa and practising the Manasajapa of the Mantra 
inculcated by the Guru. Asana is the sitting posture such as 
Siddhasana, Padmasana, Svastikasana, etc., congenial to one’s 
ability. It should be convenient for the practice of Yoga. 
Pranayama is the systematic control of breath through Puraka, 
Recaka, Kumbhaka; the breath which moves in the Ida and 
Pingala, should be made steady through them in the heart 
wherein Pranavanada should be made to emerge in tune with 
the feeling of the internal Linga. Pratyahara consists in the 
turning of the senses inwards and making them prone to the 
internal worship of the Pranalinga. Dharana consists in the 
conception of the internal Linga in the heart as stationed in 
different limbs of the body in different forms. Then comes 
Dhyana which consists in the contemplation and worship of the 
Linga in the Adhara, Svadhisthana, Manipuraka, Anahata, Ajna 
and the Brahmarandhra by achieving ‘anusandhana’ through 
them. Samadhi is the final stage in which the JIvatman merges 
into the Pranalinga. This is the ‘Lingangasamarasya’ in the 
process of achievement. This becomes more and more incessant 
and more and more steady though the stages of Saranasthala 
and Aikyasthala. 

SITMT— TJ ?H11[— 

If it is asked as to how the deep impression of the 
external objects subsides, the answer is given here— 
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ST^TS 


MR^cJS 


URl^gRTr^Sjt: I 
IRTpTTT Relief MIVNIH WWII^ I I 


The wise person (Pranalingin) should burn the entire 
net-work of bondage consisting in the world through the 
fire of knowledge, which is born from the sacrificial fuel 
in the form of Atman (as not different from Paramatman) 
through the friction of bliss. (29) 


cdKsdl- Miuildffl MhkH*HIA^I4^slUl f^TRTA 

^IHIIhHI f^Rl^f^fHlf^RT WFPT HolHNI- 
fchiWg I R % 11 


‘The wise person’ means ‘the Pranalingin’. He should 
burn, i.e., should reduce into ashes, the entire host of bonds 
such as Mala, Maya, etc., which is in the form of the world 
(mundane existence) through the fire of knowledge which 
is born from the sacrifical fuel in the from of the Self by the 
friction of the bliss of Siva applied on it. Here ‘Jnanagni’ 
means ‘Sivabhedajnanagni’, i.e., the fire of knowledge of 
Atman as not different from Siva. (29) 

Notes: Upanisads describe this ‘nirmathana’ (churning or 
friction) in different ways. For instance, Sve.U.says 
fK^r TO ^ItKITuIHJ q^fajjGScIctj | 

I ^HlcHI< tHR TOT 11” 

(1.14-15)— “Making one’s body the lower stick (arani) and 
‘Pranava’ the upper stick, one should have the vision of the Lord 
as one’s hidden Self through the practice of the rubbing in the 
form of meditation. Like the oil in the sesamum seed, the ghee 
in the curds, the water in the streams and the fire in the 
sacrificial sticks, so does a seer grasp the Paramatman within his 
Self and visualises him through the penance in the form of 
truthfulness.” Here one’s body is the place wherein one’s Self 
is manifested. It should be made the lower stick (adhararani). 
‘Pranava’ should be made the upper stick (Uttararani). The 


medition is in the form of the Brahman as one’s Self. Through 
the practice of this rubbing of the Pranava against the receptacle 
of Atman (the body), this meditation becomes perfect. This is 
the meditation in which the self-evident ‘Deva’ (the shining one 
—‘Div’-to shine) is realised as one’s Self. This is like the 
discovery of the hidden wealth of the parents which was earlier 
unknown due to ignorance and which was later known through 
knowledge. That the Atman should be realised as separate from 
the ‘aggregate’ (of body, senses, mind, etc.,) is taught through 
certain analogies. The oil is hidden in the sesamum seed. It 
becomes manifest when it is squeezed by a machine. The ghee 
is obtained from its earlier form of butter got through the 
churning of curds. The butter represents the Saguna Brahman. 
This butter relinquishes its form and assumes the form of the 
fragrant ghee due to the application of heat. This represents 
the Nirguna Brahman. Thus the analogy of the ghee in curds 
stands for the manifestation of Nirguna Brahman. This is nicely 
stated in the Bra.Bi.U., 'Frfh PPJ? ^ ^ farlHHJ 
rR)hia°4 iRo)— “The Vijnana (distinct awareness) 

resides hidden in all beings like ghee in milk. It should be 
continuously churned out through the mind which happens to 
be the churning instrument”. The distinct knowledge here is — 
7TRT q^pn#lf?T FJrFin” (Bra.Bi.U.,21)— “That is 
known as the realisation that the partless, spotless and peaceful 
Brahman is my Self.” The ‘Atmatattva’ is the lamp. Through 
that one should realise the ‘Brahmatattva’ through Yoga. That 
is the one which is without birth, which is eternal and which is 
pure with all the principles. Having known that Deva (as one’s 
Self), one becomes freed from all bondage: 

■gJRT: 3F3T ^ TOT 11” 

(Sve. U., 3.15). Kai.U. speaks of this ‘Mathana” in a different 
way: TO 41 tKK1u|HJ 11 

— “The wise one burns all sin by the rubbing through 
knowledge between the Self as the lower stick and ‘Pranava’ 
as the upper stick”. The burning of all bondage and sins results 
in self-realisation (Atmasaksatkara). This is the ‘tatparya’ 
(purport) of the above stanza. 
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oMKs'MI— m 




■^FfTfWM 


Then the author concludes the Sivayogasamadhisthala 
by speaking about the greatness of Sivadhyana (meditation 
on Siva) in two stanzas— 



TT^J: f?RWRRTI 13 o 11 



I 




M 


The thought of Siva is the axe to cut the poison tree 
in the form of transmigration, which has the five affllictions 
as its leaves and which has ‘Karma’ as its root. The 
meditation on Siva is the brilliant sun for the darkness 
in the form of transmigration which makes the demon in 
the form of ignorance to open his eyes and which covers 
up the Self. (30-31) 




The meditation on Siva is the axe for cutting off the 
tree of transmigration which is characterised by the cycle 
of birth and death. That tree has the ‘Karman’ which is 
of the nature of merit and demerit as its root and has the 
five afflictions such as Avidya, etc., as its leaves. The 
meditation on Siva is the brilliant sun, i.e., the terrible sun, 
for the thick darkness in the form of transmigration, which 
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makes the demon in the form of ignorance to open his eyes 
and which guards the Self. (30-31) 

Sivayogasamadhisthala ends. 

Notes: — Avidya, Asmita, Raga, Dvesa and 

Abhinivesa. RVuMila ?fh #RT:—Affliction is called Klesa because 
it torments the Self. Avidya which is the first among the Klesas, 
is said to be fourfold— according to the Yo.Su. 

Bhasya:^P)r<4l^r^:-aHlrHy rH^fa^lcH^irdlfdai 11 (Yo.Su. 2.5)— 
Avidya consists in (i) the notion of eternality (nityatva) in what 
is not eternal (anitya), (ii) the notion of purity (sucitva) in what 
is not pure (asuci), (iii) the notion of happiness (sukhatva) in 
what is not joyful (duhkha) and the notion of Self (Atmatva) in 
what is not the self (anatman)”. That principle which is not 
sublated in all the times (trikalabadhitam tattvam) is nitya. 
Paramatattva in the form of Siva is such a Nityatattva. All 
the objects of the world undergo six types of modification 
(sad-bhava-vikaras) as Asti, Jayate, Vardhate, Viparinamate, 
Apakslyate and Vinasyati. Ignorant persons consider such things 
as Nitya and consequently experience sorrow. Asuci results from 
‘sthana’ (mother’s womb), ‘blja, (semen and blood), ‘upastambha’ 
(the seven dhatus-the sources), ‘syandana’, excreta, urine, sweat, 
phlegm, etc.)., (Yo.Su.Bhasya, 2.5). The entire body with these 
is itself impure. But the ignorant persons wash, apply fragrant 
anguents and feel that their bodies are pure. All objects of 
senses appear to give happiness to ignorant persons. They are 
ultimately sorrowful. All the principles starting from the gross 
body, etc., are not Atman. They are mistaken by the ignorant 
as the Atman and they look upon them in terms of ‘me and 
mine’. It is this Avidya which is the root cause of the other four 
Klesas: (Yo.Su.Bhasya, 2.5). Asmita is the second 

Klesa. It consists in the ‘ahankara’ resulting from the notion 
of identity between the Atman (drk) and Buddhi (darsana): 

l (Yo.Su., 2.6). The feelings of ‘aham 
sukhf, ‘aham duhkhl’, ‘aham karta’, ‘aham bhokta’, are the 
results of that ‘ahankara’. Raga is the third Klesa. It is a remnant 
of the experience of joy in the form of thirst for pleasure 
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lingering in the mind: ^<sii^i41 TFT: l (Yo.Su.2.7). It is because 
of the Raga that the memory of the past experience of joy and 
the means of that arises. This memory leads to the desire to 
get that experience through those objects again and again. This 
ultimately leads to sorrow. Dvesa is the fourth Klesa. It consists 
in the hatred towards the causes of sorrow: l (Yo. 

Su. 2.8). Dvesa arises when Raga is snubbed by some impedi¬ 
ments. It also leads to sorrow. Abhinivesa is the fifth Klesa. 
it is defined as: tw I (Yo.Su., 2.9). 

‘Svarasa’ stands for the impression of sorrow created by the 
death in many lives. The fear of death that is lingering even in 
the case of the learned, is what is known as Abhinivesa (clinging 
to life). These panca Klesas are called as the sprouts of the 
poisonous tree in the form of Samsara. “Sivo’ hambhavana” is 
the axe to cut asunder that poisonous tree. See also notes on 
S.S., 10.26 and 12.21. 



Liriganij a sthala—(35) 

Then the Linganijasthala which is the state of direct 
experience of the Linga, is told for one (the Pranalingin) 
who has the experience of such a Sivayoga— 






#:M^N 


The state of one’s personal realisation of the internal 
Sivalinga as the Universal Self, is what is considered by the 
wise as the true form of the Supreme Sivalinga. (32) 


cmtsm— 'WIchPi 
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rl^T Rflfa^T RdtWt 


That state in which the Sivalinga residing in one’s 
Self in a relation of identity is directly realised as one’s own 
Self in such way as the ‘I’ in general without being restricted 
by the notions of place, time and form, is regarded by 
the wise, i.e., those who are endowed with the spiritual 
awareness, as the true form of the Supreme Linga. (32) 


Notes: The word WRTCST should be understood as that which 
resides in one’s Self in a state of essential identity. The internal 
Sivalinga (i.e., the Pranalinga) should be directly reaslised as 
one’s Self in a state of essential identity. Sivalinga is the ‘I-ness’ 
in its highest state without the delimiting conscionsness of its 
relation to the narrow adjuncts like a particular place, time and 
form. This is the true state of the Supreme Sivalinga. This state 
of realisation is called ‘Adhyatmikapratyaksa’, as distinguished 
from the other two Pratyaksas called Laukika and Yogaja. 
Laukikapratyaksa has two forms as external and internal. The 
knowledge of the external objects (rupa, rasa, gandha, etc.,) 
through sense contact is called the Laukikapratyaksa of the 
external type. The knowledge of joys, sorrows, desires, etc., is 
the Laukikapratyaksa of the internal type. Yogajapratyaksa is 
the realisation of the inner bliss through the Yogic practice 
consisting in the piercing and taking the vital energy through the 
six cakras. Beyond this is the Adhyatmapratyaksa as described 
in the Sivayogasamadhisthala. (Vide notes on 12.25-27 and 28). 
Thus Linganijasthala consists in the state of realisation of the 
inner Sivalinga which is in its essential identity with one’s own 
Self as the Supreme Sivalinga. 


<*jKsdi— m 



Then the author reveals the nature of that state in two 
stanzas— 





TUI TTKRt dfcrl# W ?TTWn 13 3 11 
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ST^TS 


MR^cJS 


That in which all the gods commencing from 
Brahman and Visnu and all the Vedas, etc., get absorbed 
(llyante) and from which they manifest themselves again 
(gamyante) is the Linga., which is none other than the 
eternal Brahman. (33) 


cdKsdl- ^Fl^Mlt^K3Fp§T *T=T 

dBT JT: WRFlf^, rl^fcrl^ <^dcrl W 

II?? II 


That in which all the gods commencing from Brahman 
and Visnu and the groups of Verbal testimony such as 
Vedas, Agamas, Puranas, etc., get merged and from 
which they once again manifest themselves, is the Linga 
(llyate gamyate iti Lingam) which is the eternal Brahman 
itself. (33) 

Notes: This has been beautifully described in the Candra 

J.A: ^chiu^ nft ^ win 

f^wrhwnwfi 44 ^f^rr: 11 

wl I ^ 11 ^ ## ^ 

TTWrat WffiRpi I (3.5-8)— “When the 

immovable and the movable were lost in one terrible ocean, 
there stood up the Sivalinga which was of the nature the 
Supreme Lustre. In that Linga, which is surrounded by the 
neclace of flames, which is the divine, which is immeasurable and 
which is free from all impurities, all the gods get merged and 
reside in it at the end of each creation. In the heart resides 
Gayatr! the best among the best gods. All the Vedas along 
with their six Angas, the Padapatha and the Kramapatha get 
absorbed into its head. The entire world consisting of the 
immovable and the movable merges into its belly. That from 
which all that is again produced is the Brahman which is 
designated as the Linga.” Suks. A. gives the details thus: 
*n^T: *HldHI: I 3N4RI54 

4f^ u ll#lddl W I 4T44t I fm:- 

^^TT: I 34^ #4% 4 I (6.13-15) 


— “The gods, demons and gandharvas and the ancient Vedas 
along with their aids (angas) are produced here at the beginning 
of every Kalpa and get merged into it at the end of the Kalpa. 
Brahman arose from its right side; Visnu emerged from its left 
part; Gayatrl, the mother of all the Vedas, arose from its heart; 
the Vedas in thousands with their aids and sub-aids were born 
from its head. It is from this Linga that the movables and the 
immovables are born and in it they are absorbed”. All this is 
inspired by the Sruti. Br U. says: 3T44 *[WT f4:SjRdd4d^44^ 
4^4: ddlH^dlSSJcft^ ^fhirer: jpf f^TT 3^4: 
oWIRFR^tllh ft:%lRldlfH I (2.4.10; 4.5.11)— “This Rgveda, 
Yajurveda, Samaveda, Atharvangirasa (Atharvaveda), Itihasa, 
purana, Vidyas, Upanisads, Slokas, Sutras, Anuvyakhyana, Vya- 
khyana, are the breath of that Great Being (Brahman)”. Sve.U. 
also says: 4t 4HT4 ftd'difd T Jpf 4t ^ ^4TSI Mf? u nRi 44^ l 4 4 

41WT4 rrcrsT 11 (6.18)— “I who am desirous of liberation, 
would surrender myself to that God who first created Brahman, 
who imparted the Vedas to him (Brahman) and who shines in 
one’s intellect”. That God is Parasiva Brahman. He is the Linga, 
who is the cause of ‘laya’ (tot) and ‘gamana’ (4) of everything. 


cUHsU\ - TJ Pd^^KlRm 

TT dS^RlRdd %BHIK— 




It may be asked: If Brahman which is designated by 
the term ‘Linga’, is the source of this world, is it of the 
nature of Siva or different from him? The answer is given 
here— 


f%RFR*R: WfecT Tier fqT^T: I 

11? Y 11 

The Linga alone which is of the nature of intelligence 
and bliss and which is free from all blemishes, is actually 
Siva, but not anything else, because it is from that the world 
is born. (34) 
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cu\isn\ — wr 

dl'H^d :, TfPdTT Mr-q^'^cT: 
W&: 113 * 11 


f^^TrqfrT: Wrf, 
RrciH: 


Since the emergence of the world, i.e., the birth of the 
world, is from the Linga of the nature of Brahman, that 
Linga, i.e., the Linga in the form Brahman, which is of the 
nature of intelligence and bliss, i.e., of the nature of 
existence, intelligence and bliss and which is unaffected in 
the sense that it is free from all blemishes, is actually said 
to be Siva, but not anything else. It means that any other 
object is not told. (34) 

Notes: Siva who is ‘saccidanandasvarupa’ and who is 
‘niranjana,’ is the Linga. Tai.U.tells this in these terms: 3TFKt 

’JjTlft ^Tt^F% I I 

3TFR | (3.6)— “Bliss should be known as Brahman. 

It is from the Bliss that all these beings are born. By the Bliss 
those that are born live. They go and merge into the Bliss”. 
Saccidanandasvarupa means ‘sadrupa’ (in the form of existence, 
unlimited existence), ‘cidrupa’ (in the form of intelligence, 
unlimited intelligence) and ‘anandarupa’ (in the form of bliss, 
unlimited bliss). This is inspired by the Candra J.A.: wti vf 
W W 11 (3.21)— “That 

Linga is the ‘Rta’ (cosmic, moral and religious order), the Truth, 
the Supreme Brahman of the nature of existence, intelligence 
and bliss. It is the Brahman which is unsurpassed by anything. 
Hence it should be meditated upon by the orthodox people”. 
Thus the suffix ‘mayah’ in ‘cidanandamayah’ is in the sense of 
‘svarupa’, i.e., ‘of the nature of but not in the sense of ‘vikara’ 
or ‘modification”. Siva is also ‘niranjana’. Ahjana means some¬ 
thing attached, sticking to it; it means a stigma, blemish 
(kalanka). Siva is free from all blemishes. The Candra J.A. says: 

?TRT ftw PltsHHJ * 

11 (3.20)— “That which is without parts, 
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which is without action, which is peaceful, which is free from 
all drawbacks, which is free from all the blemishes, which has 
all differences disappeared, which is pure existence, which is 
beyond senses and which being beyond words” could be known 
by one’s self, is said to be the Mahalinga”. That is nothing but 
Siva, Parasivabrahman. 


c4Ks4l- 3T4 



Then the final conclusion is drawn— 


sf^TTiT PcWickH 



fcraff^ xrt w f^r 



i 13 m i 


What is the use of saying much? The Supreme 
Brahman which is designated as Siva, which is of the nature 
of intelligence and which is the substratum of the world, 
is said to be the Linga. (35) 


c-UKsdl- 3IT fwi %R? ^TWIR- 

ii? h ii 


Here, in this matter, what is the use of speaking much? 
The Supreme Brahman which is of the nature of mani¬ 
festation as the substratum of the world and which is 
designated as Siva, i.e., Parasiva, is said to be the Linga, 
i.e., Nijalinga, by the persons learned in Sastras. (35) 

Notes: Not much need be told. The advocates of Agama- 
sastra propound that the Parasivabrahman who is firstly of the 
nature of pure existence and who is secondly the substratum 
of the world, as the ‘Linga’. This is what is established in the 
Candra J.A.: foffhrsnf: TTPT qtf^FTl 3TT^T: 

11 (3.51)— “The sky is said to be the Linga and 
the earth its platform. It is the resting place of all beings. It is 
called Linga because everything gets merged into it (layanat 
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lirigam; layana=merging). We are born in the Linga. We merge 
into the Linga. Yet due to the ignorance of the principle of 
Linga, we get into the clutches of transmigration (samsara) and 
suffer. That principle of Linga is not external to us. It is within 
us. Yet we require somebody to tell us about it. This is discussed 
in the next two stanzas: 


cU\{sU\ - 




T 'Held!Id 


It is propounded in the next two stanzas that the Linga 
which is grasped on the lines of Vedanta which propounds 
the theory of Maya (illusion), is not the Nijalinga— 






Others say that the knowledge born from Vedanta 
statements is the Linga. It is not correct, because the Linga 
which is of the form of Brahman is to be known. (36) 



‘Vedantavakyaja vidya’ means the knowledge (vidya) 
which is revealed through such Vedanta statements which 
mean- “the Supreme Knowledge is Brahman” (Prajnanam 
brahma), “I am Brahman” (Aham Brahmasmi), “You are 
That” (Tattvam asi), “This Atman is Brahman” (Ayamatma 


brahma), etc. Others, i.e., the Vedantins, call that as the 
Nijalinga which is actually the revealer of that knowledge. 
Since the Linga which is in the form Parabrahman, is to 
be known, i.e., to be known through the light of intelligence 
in the form the Nijalinga as T, the above view is not 
tenable, i.e., not good. There is a rule that the means of 
valid knowledge (Pramanas) can have the capacity to 
reveal the things to be known provided they go closely with 
the knower (Pramatr). Otherwise there might arise a 
situation in which one will have to follow the Bauddha 
view. Since the Brahman in the form of Linga stands 
revealed in the fold of what is to be known, there might 
arise a contingency of regres ad infinitum in as much as 
there is the necessity of a knower to get an awareness of 
that and so on. 

Notes: W W (Ai.U., 5.3); WlfFT (Br.U., 1.4.10); deewfh 
(Chand. U., 6.8.7) Chichi W (Br.U., 2.5.19). In the Vedanta- 
sastra, knowledge itself is regarded as Brahman (i.e., the Linga). 
It is expressly stated in ‘Prajnanam brahma’, the other state¬ 
ments like ‘Aham Brahmasmi” etc., give the knowledge that our 
Self is Brahman (the Linga). This knowledge itself is not the 
Brahmalinga. It is only a means (sadhana) but not the end 
(sadhya). The end (sadhya) is the realisation of the Brahma- 
linga. It is not proper to speak of the ‘sadhana’ as the ‘sadhya’. 
In fact the knowledge of the Vedanta statements is the Pramana 
called Sabdapramana. Any Pramana (knowledge) for that 
matter requires Pramatr (knower) to know what is to be known 
(Prameya or Jneya). If that itself is the knowledge there should 
be another knower to know it. Like that everytime we have to 
think of the knower endlessly. This leads to the contingency of 
regres ad infinitum (anavastha). We will have to go by the 
Buddhists who say that Buddhi (intellect or knowledge) is the 
Atman. Further if it is said that the Linga is revealed like an 
insentient object revealed to the eyes, it is not tenable, because 
the Mahalinga is not revealed like an insentient object to the 
eyes with the aid of external light. It reveals itself as it is ‘Svayam 
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Prakasa’ and does not stand in need of any external aid to be 
revealed. Bra. B.U. makes the point clear: I fsiii tj ws&i 
PwicT: ^wrfwssRn i i 

mnunfHq ypqsff 11 — “Vidya (knowledge) is 

of two types: Sabdabrahmavidya (Sastravidya) and Parabrahma- 
vidya (Svarupavidya). When Sabdabrahmavidya is grasped, the 
Svarupavidya comes with it. Just as a person aspiring for Dhanya 
(grain) takes the dhanya leaving the husk behind, so does an 
aspirant of liberation absorb the knowledge and leave behind 
the texts entirely”. The weights are meant for measurement and, 
hence, are the means of measuring the grain. They are not the 
grain themselves. Similarly Sabdabrahmalinga is meant for the 
realisation of Parabrahmalmga. That itself in not the Para- 
brahmalinga. 


cilKs^ll-WWiR 


Then another view is rejected— 

3Tc^ JJHcbKUW I 

‘Avyakta’ (i.e., Prakrti) which is the original cause of 
the worlds, is said to be the Linga and Mahesvara is said 
to be the ‘Lingin'. This view is not relevant. (37) 


edits*! I— ^FRTT *ig|cbKU|iMcpj Pldldnd 

I <<T TF1T ^ PfrfcT Rm- 

MfM ^ ^fcT %TWRM Wf, 


The original cause of the worlds is Avyakta or 
Mayatattva. That is called the Linga. Mahesvara is called 
the Lingin or Mayavan. This view is expressed in the 
statement - “Mayam tu, etc.,” which means “Maya” is to 
be known as the Prakrti and Mahesvara as the Mayin”. 
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This is the view of the Svetasvataras. This is not relevant, 
i.e., not acceptable to the Pranalingins, because the Prakrti 
being insentient, falls into the category of things that are 
fit to be rejected. (37) 

Notes: Here we find the rejection of some Prakrtitkarana- 
vada. According to this view Prakrti is the original cause of the 
world. As the original cause of the world the Prakrti is the Linga. 
As the possessor of that Linga, Mahesvara is the Lingin. Prakrti 
is the Linga because it is the “sign,” (“mark”) of world, i.e., it 
is the original source of the world. The same is called as the 
‘Mayatattva’ in the Sanskrit commentary. Mahesvara is called 
the ‘Lingin’ in the sense that he is the ‘Lingavan’ or ‘Mayavan’. 
The Sanskrit commentary relates this with the Svetasvatara 
statement— W tj nlwij (Sve. U., 4.10). This 

statement is often interpreted in favour of the doctrine of 
‘Saktivisista Siva’; Maya is taken as the Sakti which vibrated 
when Siva thought of creating the world and made him expand 
in the form of the world. ‘Mayin’ is taken in the sense of that 
Mahesvara who is inseparably related with Sakti. In the present 
context, the terms ‘Linga’ and ‘Lingin’ are taken as Mayatattva 
or Prakrti and Mayin or Lingavan; Prakrti is taken as the Linga 
and Mahesvara as the Lingin. This view is criticised on the 
ground that Prakrti is ‘Jada’ (insentient) and that it should be 
regarded as ‘heya’, something fit to be rejected. If this is taken 
as the rejection of the ‘Prakrtikaranavada’ of the Sankhyas, it 
has to be explained as to how they could relate that Prakrti 
with Mahesvara, as they do not accept Isvara at all. If it is taken 
as the view of the Svetasvataras, the interpretation of the 
statement “Mayam tu, etc.,” in favour ‘Saktivisista Siva’ has to 
be discarded. It is unwarranted. 

edits*!I— 3T?I— "T rf? Tjpf ^TTfcT T ^Kdk*b ^TT faipt 

'Plfcl I NRPTJ'PlfcT ^ 7MT 'PM 

RMfrTN” ?frT MulRdP^Hi ^TMT pMfatf- 
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Then in accordance with the statement of Kathopa- 
nisad (Kathavalll), viz., “Na tatra suryo bhati, etc.”, 
meaning that “the sun does not shine there, nor do the 
moon and the stars; the lightnings do not flash, whence can 
there be Agni? Everything (all luminaries) shine after him 
who shines, the author speaks of the nature of the Nijalinga 
which is acceptable to the Pranalingins in two stanzas. 

1 rTTWT 4-1 ^ I Ih ^ ill dill} MllcHf} I \^6 11 

In that (brilliance) when the Mahalinga, the Para- 
matman, shines, the sun does not shine nor do the moon, 
the lightning, the fire and stars shine. (38) 


cdltsdl— KIcHIh LRHIcHpl ^dhl} dT 



T d dlfd, T dlfd, 413=6) T 


dTfd, T *nfd, d^dlfd d T 11 $ £ II 


In that great brilliance when the Paramatman, the 
Supreme Soul, the Mahalinga, shines, the sun does not 
shine, the moon does not shine, the fire does not shine, the 
lightning does not shine and the stars do not shine. (38) 


Notes: "3 nw ^qf *nfh, — (Katha U., 2.2.15; Mund. 
U., 2.2.10; Sve. U., 6.14). Surya, Candra, Vidyut, Agni and 
Taraka are the luminaries which shed light and all our activities 
go on in their light. The brilliance of the sun surpasses the 
brightness of ah the luminaries. Just as ah luminaries lose their 
brightness before the sun, so does even the sun lose his brilliance 
before the great brilliance of the Mahalinga. Ah the luminaries 
that brighten the world derive their light from the limitless 
light of the Mahalinga. Such is the nature of the Nijalinga. It 
does not need any other light to shine. It is ‘svayamprakasa’ self- 
luminous. Suks A. brings this out : : I 
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O Devi, the planets such as Candra and the stars shine subject 
to the condition of time of day and night”. 

cdTlsdT— dff cldT dTdd d^dfdrddld— 

If it is asked as to how they shine, the answer is given 
here— 

Tdtfdlfci Xlt fyclldlcbUJ 

dTT W <HcJfa4 1 #1:11^^ 11 


The Supreme Linga in the form of Siva is of the nature 
of lustre. The Sruti says that all these (all these luminaries) 
shine with the light of that Great Lustre. (39) 



The Supreme Linga in the from of Siva is the 
Mahalinga which is of the nature of lustre. Its brilliance 
is not dependent on any thing else. Hence by its lustre, 
i.e., by the lustre of the Jyotirlinga (Linga in the form of 
brilliance), all this series of lustres such as the sun, the 
moon and the stars, shines. The Sruti says that there is no 
doubt about this. This is what is intended to be conveyed— 
The Agni, Surya and Soma (Candra) are of the form of the 
world consisting in the ‘triputf of the knower, means of 
knowledge and object to be known. It is proved that the 
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lustre of these depended upon the lustre of the Mahalinga. 
Hence, if it is accepted that this Mahalinga is revealed by 
the knowledge of the Vedanta statements, then it is open 
to the defect of being considered as exemely insentient on 
the ground that it is made to shine by other luminaries. 
The term ‘Nijalinga’ refers to something that is beyond 
grasp and self-luminous. In our view the means of valid 
knowledge such as Veda and Agama constitute the Sakti 
of Siva. Siva shines himself, there is nothing wrong in our 
view. (39) 


Notes: This stanza explains as to how the luminaries such 
as the sun, moon, stars, etc., shine. In other words, what is the 
source of their lustre? The answer is given here on the basis of 
the Katha statement, ‘Tasya bhasa sarvamiriam vibhati.’ (2.2.15). 
The fire, the sun and the moon are a part of this physical world, 
which is made up of the triad (triputl) of the knower, means of 
knowledge and objects of knowledge. Hence their shining 
depends upon the brilliance of the Mahalinga. The Mahalinga 
which is called Nijalinga here, is beyond grasp and self-luminous. 
Hence it does not need anything to reveal it. Su. Sam. discusses 
a great deal about this: h'WT oA|<^k<^i i 


cp^fcn 


'T 


fwl 


faHIdWq ^TTl ft 11 3W: I ^ 

I (Quoted in the Kannada commen¬ 
tary by N.R.Karibasava Shastrin, 1921, under S.S.; 12.39)— 
“Some people speak of the revealing sign (linga) of Siva 
variously from the point of view of usage, but not from the point 
of view of spiritual concept. There is no revealing sign in the case 
of Parmaesvara who is self-luminous. Other sages knowing Veda 
say that the Sivalinga is the ‘linga’ of Siva. It does not apply to 
that which is self-luminous. Sambhu is himself the Linga. Some 
say that the spiritual knowledge (Paratmavidya) arising from the 
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Vedanta (Upanisadic) statements, is the linga of Siva. Others 
speak of the true knowledge bom from spiritual deliberations 
as the ‘linga’ of the Paramesvara. The sacred Sruti (SadhvI 
Srutih) calls the Paramesvara as ‘Svayamjyoti’. It is also said that 
all this shines by his lustre. Hence, the Paramesvara who is of 
the nature of existence, intelligence and bliss, is himself forever 
the Linga. No ‘linga’ of him is found at all. Hence, Siva who 
is the revealer of the world and who is self-luminous, is all by 
himself. O best of the Brahmanas, the Linga has been told by 
me. That itself stands at the beginning of Sruti”. The Mahalinga 
is the Parasivabrahman. It is the Supreme. By meditating upon 
it as the real Atman (One’s Self), one attains the state of 
the Nijalinga. This realisation is the highest goal of man. This 
realisation can be achieved through Sivayoga. The SadhvI Sruti 
referred to above is — "3raFr JW: l” (Br.U., 4.3.9). 

"TTPT w *1#^ fulfill ”— (Katha U., 2.2.15.; Mund. U. 2.2.10; 
Sve.U., 6.14). 



Then the author concludes the Nijalingasthala by 
speaking about the greatness of the Linga in two stanzas— 


XR Wrcr 


TRrn 


11*o 11 

xrt w 

ssifm111 


There is no principle superior to the Linga since the 
world is born from it, since it assumes the form of this 
(world) and since the world merges into it. Hence, the 
Linga is the Supreme Brahman which is of the nature 
of existence, intelligence and bliss. Meditating on it (the 
Supreme Brahman) as one’s nature (Self) one attains its 
state. (40-41) 
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£TC?TS 

HU wn — 37Wt, 

^T^TJT^MT MdWTT %rrT ^JlfcT, ^pi^FI 

d^Hlo=bKU||^ 3PPT#PlfI\ 3J^TH%HWHHHcbmH4- 
Pl'Jlfd^l^tKTR^^TfeTI I TTPTTT^R^H^t?''! K-^d RN'kN 
RtftfaRl HfHR^f^RRTT^ TR^W Rl^P M'^tl'Mcl 

Mchl^m I l^o-X^ 11 

?f7T rHf}-PM4«RWI 

Since, i.e., for the reason that, this world is born, i.e., 
produced, from it, since the world attains its form, i.e., the 
form of existence and since the world merges into it, i.e., 
gets absorbed into it, there is no principle superior to this 
Linga, i.e., the Nijalinga (the Self as the Linga) which is 
endowed with a lustre that shines without the aid of 
anything else. Hence the Supreme Brahman which is of the 
nature of existence, intelligence and bliss, is the Linga in 
the form of one’s own Self. Through the meditation of that 
Linga in that form, the state of that Linga as one, real Self 
is born or appears. (40-41) 

Linganijasthala ends 

Notes: These stanzas echo the idea contained in the 
Upanisadic statements "*?nt I %T ■JiiniPt l 

I (Tai. U.3.1) and“7r4st^W 

a'rjurii'y 7TRT <jmi41ci l” (Chand.U.3.14.1). “That from which 
these beings are born, that by which those that are bom live and 
that to which they go and enter, is that which you should know. 
That is Brahman”; “All this is the Brahman; meditate peacefully 
that It is from this that this is bom (tajja), that into which this 
enters (talla) and that in which this breathes or lives (tadan)” 
[tasmad jayate = tajja; tasmin llyate=talla; tasmin aniti-tadan]. 
It is the Supreme Brahman : JWR ^ WsIrtHI W5T tTT TO 7 lfcf: I 
(Katha U., 1.3.7)— “There is nothing superior to Purusa 
(Brahman); He is the ultimate, He is the goal.” 





cdKs4l— 3T?I fd^Pl'di^H4^fd(^-4 ^4^4 RlWlfd— 
Angalingisthala—(36) 

The author explains how he who is adept in Linga- 
nijasthala becomes the Angalingin in two stanzas— 

TT^r I I*? I I 

The Anga, i.e., the Jiva, is the knowledge and the 
Linga is what is to be known by him (the Pranalingin). He 
who knows the ‘two’, is said to be the Angalingin. (42) 

cdKsdl- ^TH 3T^fHfeT I t^T 

TpT Rl<4?lM<4dl^4 ^irTTPTTN' •Hdldd RlHI Rl^-RiRl 3hg: ( 
“ST ^Flf ^TT wm\” ?fd I THfRdfjAd WT 

MI u lRill'd) cplRfp : I I'k ^ 11 

’Knowledge’ stands for the Jiva who is endowed with 
the knowledge of Siva’. Such a jiva is the ‘Anga’. So they 
say. ‘To be known’ (Jneya) by him, i.e., the object to be 
realised by him who is endowed with the knowledge of Siva, 
is the eternal ‘Linga’. So they say. This is in the light of the 
Sruti statement “Dva suparna sayuja sakhaya” which means 
“the two birds which are together and which are friends, 
etc.,” He, the Pranalingin, who has these two, the ‘Anga’ 
and the ‘Linga’ is described as the ‘Angalingin’. (42) 

Notes: ‘Knowledge’ is to be taken as ‘the Jiva (Self) who 
is endowed with knowledge’. Such a ‘JIvatman’ is called ‘Anga’. 
The term ‘anga’ is generally used in the sense of the body 
(Sarlra). But in the VIrasaiva tradition, ‘Anga’ is a technical 
term which stands for the JIvatman who is endowed with a body 
(Sarlrin) and who is endowed with the knowledge that he is 



688 




originally a spark of consciousness and that he has been separated 
from Parasivabrahman, who is the ocean of consciousness. This 
is what is already told by the statement of S.S. — ‘‘TR# ’ 

(5.34). "3T 'i^solRi 3T^:”— according to this derivation, Anga 
is that JIva who attains to and becomes one with the Paramatman. 
He attains to the Paramatman and becomes one with Him 
through Sivayoga’. That Paramatman is called the Linga in 
VIrasaivism. He who knows this nature of the relation between 
the Anga and the Linga is called the ‘Angalingin’. The Sanskrit 
commentator (Maritontadarya) has quoted a Sruti which is 
given in full here: "'gr ^lf WPTT WT ^ | 

11” (Rv. 1.164.20; Mund. U., 3.1.1; 
Sve.U., 4.6)— “The two birds which are together and which are 
friends, are residing in the same tree. One of them eats the sweet 
Pippala (berry) fruit, while the other looks on without eating 
anything.” This quotation is rather misleading. It could have 
been dispensed with. But having quoted it, Maritontadarya is 
constrained to raise an objection and take the next stanza as an 
answer to it. 


cU\{sU\ - 





Then if it is objected that in that case we will be 
entering into the portals of the Dvaita doctrine, the answer 
is given here— 


faff fa^ 

UddjPkl TT ^dfffaffdHJ 1*3 I I 

In the Anga, the Linga resides and in the Linga, the 
Anga is stationed. He who has these two is the Angalingin, 
one who has his Anga as the Linga and the Linga as his 
Anga. (43) 

cdllsdl- 31^ ^clIcHPl WK&- 

dlR-d, 31^ T^falrT WRTfalfall 
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II* 3 11 

In the Anga, i.e., in the Jivatman, the Linga, i.e., the 
Sivalinga, resides, i.e., exists in mutual harmony; in the 
Linga, i.e., in the Sivalinga, the Anga, i.e., the Jiva, resides, 
in other words, exists in mutual harmony. He, the Prana- 
lingin, who has these two, i.e., who has the knowledge of 
these two as conforming to the maxim of the seed and the 
sprout (bljankuranyaya), is the Ahgalihgin.(43) 


Notes: There is no question of Dvaita at all here. ‘Samarasya’ 
means ‘the mutual flowing into each other’, ‘the harmony’, ‘the 
knowledge of each entering into the other like water into water, 
milk into milk’. This is the Lingangsamarasya’, ‘Sivajlvaikya- 
bodha’ (S.S.5.16). As per the Sruti “cRt^T53T I (Tai.U., 

2.6)— “Having created it, the Brahman entered into it”, the 
Paramatman resides in the Jivatman. See S.S., 5.36— Bljankura- 
nyaya is referred to there. ‘BIja’ is the Linga, the source and 
‘Aiikura’ is the Anga, manifestation. The ‘aiikura’ exists in the 
‘blja’ before it is manifested. This is the mutual harmony which 
exists between the Anga and the Linga. He who realises both 
in this mutual harmony, is the Angalingin. In order that this 
harmony becomes fast and steady, the aspirant should cherish 
that knowledge incessantly. 


c4Ks4l- 



If it is asked as to whether ‘knowledge’ alone is 
intended, the answer is given here— 



He who always worships the Linga knowing and 
cherishing it incessantly as residing inside in the form of 
lustre, should be regarded as the ‘Angalingin’.(44) 
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The Pranalingin who worships by cherishing the 
Nijalinga which resides inside, i.e., in the lotus of his heart, 
as of the nature of lustre or as made up of lustre, after 
knowing it as of the nature of harmony (between the Anga 
and the Linga) through the Sruti, the Guru and self¬ 
experience, should be known as the ‘AhgalihgnT.(44) 

Notes: f^n^is read in the place of faui^and 'HNq<yis read 
in the place of 'TT^Ffin some texts. (See Jangamavadr Math, edn. 
of 1993 and N.R. Karibasavasastrins edn. of 1921). The worship 
of the Pranalinga is described in the Pranalingaracanasthala 
(S.S.12.13-20). Here knowledge alone is not intended. What is 
intended is the cherishing of that knowledge in the form of 
the internal Linga consisting in lustre. The internal Linga is 
described in terms of the ‘formless one’, ‘thumb-sized Purusa’, 
etc., in the Sruti— See Katha U. which says “3T?tfR ^kYwhcK^W- 
<^fean,”(L2.22)— “The formless (bodiless) one resides in the 
bodies of beings, the stable among the unstable ones”, 

3TFcttPt Ri<«Ri” (1.2.22) “The thumb-sized Purusa resides 
in the middle of the heart-lotus”. Also see 
(Katha U., 2.1.13). 



Then the author mentions the synonyms of the Nija- 
linga and tells in three (two?) stanzas that he whose mind 
is firmly rooted in it is the Jivanmukta (liberated while 
alive) — 

W& faster : wi: 4rMld^ : I 

fojg'srtffcT fd^ckl: 11^ 11 
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fiifd JRf&rfa: i 


TT TT M'S ^ II 


The Linga is alone known from all the ancient lores 
as Brahman, the Visvadhama (the abode of the world), the 
place of emancipation. He whose mind is steadily concen¬ 
trating on the Linga as of the nature of liberation, is indeed 
liberated even though he has the body. He is the enlighte¬ 
ned one. He is the great Guru.(45-46) 


omks'MI— P43 'T r HPTKfpfcT ) 

"trt fr^iRf^RT” 

Riot: Yff: ?lf4: PblHHHlR- 
HHI u M4rl ? ^ RmR43 ; WT HF1- 

%<>Rc4sf: | 11 


WT W\- 


1:1 I'kV'k^ 11 


The one Nijalinga is the Parabrahman, the substratum 
of the world (Visvadhaman=Jagadadhara) and the abode 
of supreme liberation. As per the Sruti statement “Vaca 
virupanityaya” (with speech which is variously eternal), 
that it is consisting in Siva and Sakti is known through and 
explanation of the ‘tatparya-lingas’—Arambha (beginning) 
and Adhyavasaya (ascertainment) on the authority of all 
the ancient, eternal lores such as Veda, Agama, etc. The 
Pranalingin whose mind is firmly convinced that the 
Nijalinga is of the nature of supreme liberation, is liberated 
even when he is endowed with a body, i.e., even when he 
is alive, since he does not have rebirth. He alone has the 
true knowledge of Siva and he is the great Guru, the 
illustrious Guru. (45-46) 

Notes: The most sacred Pranalinga has been described in 
various ways in the Sastras, Sruti, Agama, etc. See S.S., 6.58-62; 
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6.34-37 and notes there on. “^tt (Rv., 8.75.6). The 

Candra J.A. describes the Linga as (3.16), Sakti as 

Bindu and Siva as Nada. Speaking about the Pranalinga, it 
says that it is in the form of lustre and the prime resting place 
of Mahesvara and that Sambhu releases that person who is 


engaged in the meditation on it: 



tr <3 yrpjuhprhsfhTTtTj I (3.36). The Angalingin is said to be 


JIvanmukta; he is called the real enlightened one and a Guru 
who can enlighten the seeker of Siva. 


cilKsill- 



Then the author says that those who do not have the 
real knowledge of the Pranalinga (Nijaliriga), cannot attain 
liberation— 


3HlfefasR fcnf ^TTni I 


: I 11 


Those who do not know the Linga which is without a 
beginning and an end, which is the cause of the worlds, are 
the fools who are debarred from the path of liberation.(47) 


oUKsdl—I 

‘Anadinidhanam’ means ‘that which is not subjected 
to production and destruction’. The rest is clear. (47) 


Notes: The summum bonum of life is the attainment of 
liberation. It is possible only to those who know and meditate 
on the Nijalinga (Pranalinga). That Linga is without a beginning 
and an end. It is the Supreme Principle which is the cause of 
the world consisting of the movable and the immovable. It is 
the Parabrahmalinga which everybody should realise as one’s 
own Self. This can be done only before this body falls off. 
Otherwise, there will be no occasion for this realisation. This 
is the significance of what is called JIvanmukti. Katha U. has 
given a call to mankind — ! nr 13 ? (1.3.14)— 
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“Arise! Awake! Meet the enlightened and get enlightened”, 
with a warning ‘ ‘^PTT^f nsiRRpr” (2.2.5) “Brahman can be realised 
in the Self as if it is seen in a mirror.” Brahman can be realised 
in the Atman (embodied Soul) very clearly like some object 
which is seen in a mirror. This is possible before one dies. Do 
your best to realise this here and now. Otherwise it would be 
too late. Life is a waste, if this realisation is not attained. 


c^lKsdl- 



rf 'HHmld— 


Then the author concludes the Pranalirigisthala 
after saying that the Pranalingin himself who is adept in 
the practices such as the worship of the Pranalinga, gets 
the designation of Sarana by virtue of his maturity in 
knowledge— 


^T: 








fWT: I K6 11 


fylcMlpHINI FcUpId 
v4Mp>iuwui1 mwfcrf^T: 
im £ 7377 -; 4: mTW: //??// 


He (the Pranalingin) himself who is endowed with 
the efficiency in the practices such as Pranalingarcana 
(worship of the Pranalinga with abstract materials of 
worship) and who has a mature conception of Siva as his 
Self, is called as the ‘Turya’, the fourth one (in the order 
from Bhakta, etc.), gets the designation of Sarana by virtue 
of his maturity in spirtual experience. (48) 

Here ends the twelfth chapter dealing 
with the five Sthalas of the Pranalingin in the 
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Sri Siddhantasikhamani written by Sivayogin who is 
endowed with the experience of Brahman realised 
through the path of Satsthala. (12) 


ciJKs^l— ^T: 



: ftNNlt: 







:\\>S6\\ 




dll Midi g7377\- <lRz3d:in> : ? II 


He, the Pranalingin, himself who is adept in the Saiva 
practices such as the worship of the Pranalinga, etc., and 
who is the fourth in the order from Bhakta, gets the name of 
Sarana by virtue of his maturity in spiritual experience. (48) 

Angalirigisthala ends. 

Here ends the twelfth chapter dealing with the five sthalas 
of Pranalihgisthala in the commentaiy on 
Srisiddhantasikhamani called Tattvapradipika written by 
Sri Maritontadaiya who is the foremost among those who 
are well-versed in Vyakarna, Mimamsa and Nyaya.(12) 

Notes: — maturity of experience consists in the 

maturity of Bhakti. It is the result of the realisation that ‘I am 
Siva’ (Sivo’ham)— Sivabhavitatmatva’. The Anubhavabhakti of 
the Pranalingin is ripened into Anandabhakti in the Sarana. It is 
in the form of unalloyed bliss resulting from the intimacy of the 
relation between the Sarana (Atman) and Siva (Paramatman). 


• •• 



3T2TTWWT: I 3FT^T ddl^fd— 

TTT%^JT: U^l^frl y|U|ftf^fa sftfsRT: I 
wfeg: ■p: ^TTURT^: I R 11 

Then comes Agastya’s question, i.e., Agastya says — 

I am given an instruction about the Mahesvara and the 
Prasadin and about the Pranalingin. How is it that this 
Pranalingin is said to be Sarana again? (1) 

cqus'Mi— M'HIhlRl I 

WPTT II % 11 

I am taught about the Mahesvara and the Prasadin. 
How that Pranalingin himself comes to be called Sarana? 

osnwn — ZW UM'WhK ftwrfd AcH^ld— 

Then the author expounds an answer to the above 
question saying ‘Renuka said’— 

31f|-PHff) fe: ifft: I 

dr-ultsd rPTPTT^t rT^R VKUHWdm R 11 

The Pranalingin who has realised the communion of 
Anga and Linga and whose natural state is that of Siva’s 
knowledge, should regard himself as a Sat! (devoted wife) 
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^■Ulcjyig 

and Siva as Pati (lord or husband). He who experiences 
that bliss in such an intimacy, is called as Sarana. (2) 

cdKsdl- W^: WT ^ rlT^T: f?R- 

dHdlpMsf: I W(Rt t^T: I 

Rid: r^|<=)Rrl^*^cj rrfcT; tRlRRl ^Pl: I rPTR^fel^^Rl: 

#3PPTt: WWKW’PlRl dr-dW-j %qi T 

^hU Rh^H dl'tK 4 i N ” ?Rl <^hK ut l c b$jRlMRl<£ ^rRsTRfel 
71^dl^l'HlteMc|ld N ^K IJ HHc|lRlr^: 11^ 11 

Jnanarupah— here Jnana (knowldege) is Sivajnana 
(the knowledge of Siva). He who has the knowledge of Siva 
as his very nature is Jnanarupa — one whose essential 
nature is the knowledge of Siva. In other words he is 
endowed with the knowledge of Siva. Angalingin is the 
Pranalingin who has the experience of the communion 
between the Jivatman (Anga) and the Paramatman (Linga). 
Such a Pranalingin should deem himself as the devoted 
wife and the Sivalinga as the husband. That joy which is in 
the communion of those two, the Anga and the Linga, 
the wife and the man, which exists in the communion of 
the nature of equable harmony between them, i.e., the 
bliss which is known as described in the Brhadaranyaka 
statement — “Yatha striya samparisvaktah, etc.,” —which 
means that it is “like the experience of a person who is closely 
embraced by his beloved, in which he is not conscious of 
either what is outside or what is inside”, is the great joy. He 
who has the joy similar to that is called Sarana. (2) 

Notes : Br. U. statement in full is as follows : ttostt fwtT RIptt 
4HNR<«l=kil d W felR M xpr : ^ W 

Rish^'II'tkhJ (14.3.21) — “Just as a person who is embraced by 
his beloved lady, does not know anything outside and anything 
inside, in the same way the Jivatman who is closely clasped by the 
wise Atman (Paramatman) does not know anything outside and 


anything inside”. This intimate relation is stated in the Suks. A. 
thus: dfh: ^R?T (7.52) “Linga is the husband 

and I am the wife — this is the feeling of the followers of 
VIrasaivism.” At the end of the Prasadisthala and the Prana- 
lingisthala, the identity (tadatmya) of the Jivatman (Anga) with 
the Paramatman (Linga) is realised and confirmed. Sarana is 
one who surrenders himself to Siva as a devoted wife to her 
husband and enjoys unalloyed bliss in his communion with Siva. 
This is known as “Sarana-sati-Linga-pati-bhava”, indicating 
two significant features, viz., the relation between JIva and 
Siva, namely, total-surrender (sarvarpanabhava) and pure and 
unalloyed bliss (ananda). It is because of this the devotion of the 
Sarana is said to be “Anandabhakti”. Sarana is in what Tai. U 
calls the “Anandamayakosa”- 3TT?*T15VKHd: l cT^T ’jpf: I 

(2.5) — “The Atman who is inner than that (i.e., Vijnanamaya), 
is Anandamaya (the blissful one - the Parabrahman). Then he is 
complete.” The innermost Atman (among the five — Annamaya, 
Manomaya, Pranamaya, Vijnanamaya and Anandamaya) is 
Anandamaya. This is the stage to which the Sarana has reached. 
Beyond all these Kosas is the state of Brahman into which he 
would enter and becomes one with Brahman in the next stage 
called Aikyasthala. This is what is hinted in the Sruti statement 
(Tai. U., 2.5)— “Brahman is the end, the resort”. 
Sankara says: : MsIMlRddl: 

%T h3Hi<rHcH^d: 3 ^ nftTOT I (Bhasya on Tai.U. 2.5) - 

“Brahman is that to understand which the five Kosas, Anna¬ 
maya, etc., are told, which is innermost after them and by virtue 
of which all are endowed with Atman. That Brahman is the end, 
the support, the final resort”. 

c^TTs^TT— WrT^hlRd RbRlcddlS — 

Then if it is asked as to whether this Sthala also has 
sub-Sthalas, the answer is given in the assertive here— 

3TT^ rRTWHT^TRI 13 I I 
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rfiT: I 


sb^lcrl^u^^ni fnvIN-^ldM-l l |* 11 


This Sthala (Saranasthala) is said to be fourfold on the 
basis of the differences in distinctive features in it. They 
are: 1. Saranasthala, 2. Tamasanirasanasthala, 3. Nirdesa- 
sthala and 4. Sllasampadanasthala. Listen, I shall tell you 
about their special features in due order.(3-4) 


c4Ks4l- hcTcRSfTT WW 

rrat frfwieR, 3T?T 

w SRi^^HnPr, sj^raifWP i 13-* 11 


This Sthala means the Saranasthala. It is fourfold in 
accordance with the differences in the ‘dharmas’, i.e., 
practices. So it is said. The first one is Saranasthala, then 
comes Tamasanirasanasthala, thereafter Nirdesasthala 
and then Sllasampadanasthala. I shall tell the characte¬ 
ristics of these four in due order. Listen to them. (3-4) 


3TST ^TTHTWirPT—(3^) 

cqus'Mi— sRlIvl^- ffc'gTrT: WlfWTi- 

^ ^ifel l” 


Saranasthala—(37) 

The author expounds the Saranasthala in accordance 
with the saying of the Sankarasamhita, viz., “Sat! caham, 
etc.,” which means that “the excellent Saranasthala 
consists in the firm faith - ‘I am the devoted wife and the 
Linga is the lord who is himself stationed in my heart’ and 
there is the absence of worldly pleasure” — 
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THHt ^ f^TTcRR | 


?lld: 


i mi I 


He who contemplates on his Self as Sakti (the spiritual 
spouse) to Siva as a chaste wife to her beloved husband and 
who is averse to other deities, is known by the name of 
Sarana. (5) 


c4Ks4l- 


Tlf^T -WlrHH 

^ Rl4^<a: 3H 3-1 Rrd, 4TL4 ? 

4eldlPlRl WT 1 lh 11 


^T\?) mWMTlRffrT Wi ^ MM I 

He who contemplates on himself as the Sakti (the 
spiritual consort) in the case of Siva, the Sivalinga, like a 
devoted wife in the case of a consort who is her beloved, 
and who turns his face away from the deities other than 
Siva, the Sivalinga, is called Sarana, who belongs to the 
Saranasthala and is fit to be known like that.(5) 

Notes : See notes on 13.2 above. ‘Trat (Sa. 

Sam.). 


MKs4l- m 


gT WT 


mimRi— 


Then the author substantiates with many analogies the 
fact that he who is intimately attached to the Sivalinga is 
alone the Sarana— 

mR.^ 1 Irl 1414 TTT^TI^^t I 

PvicIM^ m\\m a ^ cfTS^pPriori i 

L|P<r4sn4 119 11 
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^ ^T: wrrn ^ l<£ II 


r(*Uwfad: MV^^^f^rTTWTSTftri 1^ 11 


%cT T3^ TTTOHt ^TTnZT: ^RnTlf^TR I 



: TT^fafTM^o 11 


UcblVI^ I 

<kki«m*hi #nt wt -§$\: iinn 

When Siva is actually realised, who would desire to 
seek another deity? When a great treasure is obtained, 
who would beg for rosaries of glass from elsewhere? (6) 
Having attained the bliss of Siva, who would take resort 
to another? Who would go after a mirage leaving aside 
the nectar of Ganga? (7) How other gods who are like 
fire-moths leaving the sun in the form of Sankara, would 
be efficient in removing the darkness in the form of 
transmigration (samsara) of the embodied Souls? (8) He 
who is caught with the affliction of transmigration should 
approach Siva. What is the use of other gods, Brahman, 
etc.? The thirsty cakora (bird) should see the moon. 
Should it see the stars also? (9) Siva alone is the resort of all 
those seekers of refuge. The omniscient one is the remover 
of all defects in the case of those who are bitten by the 
serpent in the form of transmigration. (10) When the 
knowledge of Siva arises, the supreme bliss reigns supreme. 
The enlightened Yogin whose mind is attuned to it, would 
not enjoy anywhere else. (11) 


cillt sU\ - f7T% Wlf?l% 



HSlPlRl 7M TlfcT T^rfcT 1 I W 
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^ <RT ^dl^ WW 

1 ih 11 fw fwfep wm nr um ^ 


3TT8Bffd, : I ^KjR i l c hi 

Tm fTRl^H f^sT: YWi 
I |V9 11 7^?TtTTT 3TvqWlf?H: mRiRi^I W^RpRTGl 
TfR^lf T H<=lp-rl, ^FPlf H<=lRl, 7T2JT TTjfjf- 

Rrt sl^lKd) ^T: Wlf T 'HdGlRl fSpj®: Wl 

Mill #rl: (M MIHlRvl^J^tT:, Wi 7TB7H T 

9?%^ cM Wltw ^rfHvft RhTelPlRl 

dl'j^Nchllci^ ^f:ll^|| WlwfcSFTT 

•yH'Hini wnRfar ^i^i: •y4dh fc d: Rid ^Rt Rid- 

’HfcT L kHI'KlRmW) ^TFRl I cRlWlfarT: 
RlddRl) 3T*H ^ddl^ T TTd 1IR- \\ II 


3T^H 


When Siva is actually known through the well known 
authorities such as Sruti, etc., that he is greater than 
Brahman, etc., who would desire to seek any other deity? 
It means that nobody would desire to seek. It is like this: 
when a great treasure is obtained, who would ask for glass 
rosaries? It means that nobody would do so. Thus the 
Sarana is averse to deities other than Siva. (6) Having 
experienced the bliss of Siva, who would take resort to any 
other deity? It means that nobody would do so. Giving up 
the water of Ganga, who would desire to go after the 
mirage? Thus the Sarana is averse to any deity other than 
Siva. (7) ‘Khadyotas’ (fire-moths) are a kind of beings with 
a little lustre. Just as they are not able to remove darkness 
and the sun has been able to do so, so the deities such as 
Brahman, etc., are not able to remove the darkness of 
transmigration and the sun in the form of Sankara has been 
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able to do so. Hence, the Sarana is averse to gods other 
than Siva. (8) Just as the cakora bird which is afflicted by 
thirst does not look to stars as it does look to the moon, so 
he who is afflicted by transmigration, should resort to Siva 
alone thinking, that the Brahman, etc., are of no use. The 
Sarana of Siva who is like cakora, is averse to deities other 
than Siva. (9) Only when the knowledge of Siva’s greatness 
that he alone is the omniscient one and the destroyer of all 
defects of all the seekers of refuge who are bitten by the 
serpent of transmigration, arises, there is the manifestation 
of the supreme bliss. The Sivayogin (Sarana) whose mind 
in deeply attached to that (bliss), does not have any liking 
for any other deity. (6-1 f) 

Notes: The common tone of all these stanzas is that the 
Sarana is exclusively devoted to Siva alone with a firm conviction 
in his greatness and grace. He who has realised the greatness 
and grace of Parasiva - brahman, says with immence confidence 
that: JOT TTO: MtWiqj tEF RtMlird^ARl ^FT: 

W 11 (Siva.U.3.8)— “I know this Purusa, the great 

one, who is of the brilliance of the sun, beyond all darkness 
(ignorance, transmigration). Having known him one goes 
beyond the reach of death (samsara). There is no other path 
leading to liberation.” Apart from realising Parasiva as one with 
one’s Self, there is no other path leading to liberation. The 
Sarana who has realised this never fears for anything from 
anywhere: 3FR WWT fsptfh I (Tai.U., 2.9) —“He who 
has the bliss of Brahman (Sivananda) does not have fear from 
anywhere.” He has realised him who is the cause of all causes. 
He has achieved the summum bonum of his life. He does not 
have any desire and need not seek anything from any deity. He 
who has obtained the great treasure cannot have attraction for 
glass rosaries. Compared to what is attained, everything else is a 
naught. ‘Sivananda’ is the highest bliss, unalloyed and unlimited. 
With that bliss all thirst is quenched. ‘Mrgajala’ (mirage) cannot 
quench the thirst which can be quenched by ‘Gangajala’ only. 
The Sarana who has drunk deep in the blissful nectar of Siva, 
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cannot have any thirst or desire at all. It is Siva who eradicates 
the ignorance of all. Siva is the sun who removes all darkness. 
With the Sivajnana inside, the Sarana lives in the brightness 
of knowledge. He does not bother about the fire-moths for a 
semblance of light. He has surrendered himself to Siva. Every¬ 
thing of him rests in Siva. He need not bother about any other 
deity to relieve himself from bondage, for he has no bondage at 
all. The cakora looks towards the moon to quench its thirst. The 
Sarana looks towards Siva for the fulfilment of all his desires. 
Nay having realised Siva, he has no desire at all. Siva is the final 
resort. The Sarana has realised Siva as his Self. He is deeply 
drenched in the blissful ocean of Siva- consciousness. He need 
not seek joy elsewhere. Thus the Sarana has reached a stage 
where he has nothing else but Siva, no desire except the 
communion with Siva and no joy apart from Sivananda. 


oWl- 


jj WRfj— 


Then the author completes the matter on hand and 
concludes the Saranasthala— 



Hence, he who has taken refuge in Siva with all efforts, 
obtains infinite joy and experiences delight without 
thinking about any other deity. (12) 


cdltsdl- 


Hlqd, 3i~qR{-q<q| 

^:IIU II 





Hence, on account of that, he who takes refuge in Siva, 
thinking that he alone is efficient in extending protection, 
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with all efforts, i.e., through mind, speech and physical 
actions, experiences delight by obtaining infinite joy and 
does not get delight thinking about any other deity. (12) 

Saranasthala ends 

Notes: This is the delight experienced by the Sarana, who, 
is, in terms of the Mandukya U., called Prajna Atman (the 
enlightened soul): ^ tjktr R RtFT ^ WR 

^k1t*T!R RfTRRR U,o|H-<h 41 WlR^pj^ 4d)y<sl: RlfRgRfa: 

RTR: I (1.5)— “That in which a person who is sleeping does not 
have desire and does not experience any dream, is the state of 
‘Susupta’ (dreamless state). He who has become one with that 
Susupta state, who is dense with exquisite knowledge, who is 
made up of bliss, who enjoys bliss and who has his mind as 
entrance, is the Prajna Atman, the third step.” The essential 
nature of the Prajna Atman is unalloyed bliss. He enjoys that 
bliss. Sarana is the Prajna Atman. His is the Ananda— 

3TFR: l (Br.U., 4.3.32). What brings contentment to the Prajna 
Atman is Ananda only TTfatl f4« ufafc|=ki jj w m 

frRT ^nfkf fRRhFT I1 (Mandukya Ka., 1.4)— “The gross gratifies the 
Visvatman, the impression of awareness (Vasanarupa Prajna— 
pravivikta) satisfies the Taijasatman and bliss satisfies the 
Prajnatman; know that contentment is threefold.” This is the 
contentment of the Sarana. From this state of bliss of the intimacy 
with Siva, the Sarana ascends to the state of Tamasanirasaka. 



odUsill- 
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Since all the qualities of ignorance are expelled by the 
adorable one (Guru = Sarana) who enjoys the supreme 
bliss of his intimacy with Siva, he is called Tamasanira¬ 
saka. (13) 

cdltsdl— fMIW: 

7PTT^I|c||'Ki4j|^|cpKi cp|<u||c^pK^q^| p|c||4wl, ?RT: dFHIc^3t 
dIH'HpKI'Hcbl 'HdRcdN: \\\^\\ 

Since the dispositions of ignorance (darkness) or 
maladies of ignorance are eradicated by the excellent 
Sarana with full attachment towards Siva, he is called 
Tamasanirasaka. (13) 

Notes: The Bhag. G. speaks of tamas as born of nescience 
and as the deluding force for all the beings. It also says that it 
binds men with pramada (carelessness), alasya (laziness) and 
nidra (slumber): fafe RtlR tHcRfiHlHJ THKIRFtWw- 

f^RTfh RFR 11 (14.80). Lack of discrimination between good and 
bad, right and wrong, essential and non-essential (aprakasa= 
aviveka), total absence of inclination to do anything (apravrtti), 
carelessness (pramada) and delusion are the manifestations of 
intense tamas: OTRfr Rtf ^ RI ch*rciiPi 

11 (Bhag. G., 14.13). These are called Tamovikaras (Tamo- 
bhavas) here. These are totally absent in the Sarana who is 
totally absorbed in the bliss of Siva. He is called the Guru, 
because he can be a guide to the other aspirants by his model. 
He is also called the Guru because his gracious look is enough to 
remove the effects of Maya, Moha, etc., in the other aspirants. 
He is not a Guru by teaching, but by his model and example. 
Since he eradicates the effects of Tamas by his gracious look, he 
is called Tamasanirasaka. 


oyUsill-TJ TWfaM: 


— 


If it is asked as to why the effects of Tamas are to be set 
aside, the answer is given here— 
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?TH 1 rTTT ■UirlR^rl I 



: 11** 11 


He whose knowledge is mixed with the darkness of 
ignorance, has no beatitude. The purity of mind 
(sattvaguna) is known by the wise persons as the sacred 
means of the Jnanayoga. (14) 


c4Ks4l- 44^4 Pl4<rWI*H I f m 



*fF4:II^YII 


‘Nairmalya’ means ‘nirmalasadhana’, i.e., the sacred 
means. The rest is elear. What is implied is that it is because 
of that the effects of darkness of ignorance has to be 
warded off. (14) 

Notes : Siva Dha. P. says: 

rPTOI ipnt Fp: 11 (Quoted in the Kannada com. of N.R. 

Karibasava Sastrin, 1921)— “Mala (impurity) is said to be 
nescience which is the seed for the sprouting of samsara. That is 
the darkness. He who is associated with that darkness is called 


Tamasa (One who is filled with darkness).” That tamas is not 
removed by worldly knowledge. It can be removed by spiritual 
knowledge only. He whose knowledge is mixed with such 
tamas, will be subjected to the cycle of birth and death. Freedom 
from such tamas through spiritual knowledge and practice, is 
necessary for achieving liberation. That is why the Sarana should 
set aside the effects of tamas. Further it is spoken that Sattvaguna 
is the sacred means to Jnanayoga. Bhag. G. says : Fid Pi4<n<^i- 
«TRlfcT FFTF 1114.6 11— “Among them 

(the three Gunas), Sattvaguna is the revealer and free from 
impurity because it is by nature pure. It binds us to Jnanayoga 
with the association of joy”. It is to be noted here that it is a 
means to Jnanayoga. Yet it binds man. Hence, it is said ‘ I ’ ’ 
Sankara says: fRftfh pwW? wf, FFFT:, 

(Bhasya on Bhag. G. 14.6)— “Here 
‘knowledge’ due to its association with joy is the property of the 
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inner sense coming in the province of the ‘Ksetra 1 (body), but 
not the property of Atman. If it were the property of the Atman, 
association with anything and bondage would be incompatible” 
Thus at this stage the rise of Sattva as a means to Jnanayoga, 
is for the eradication Tamovikaras. Through the maturity of 
Bhakti at the Sarana stage, the aspirant gets himself freed from 
the bondage of Sattva (and Rajas also). 


c4Ks4l— m — "«(p|R4 4WlllWl4 4l 

^ eilfeoM I nidi c hi NJ 4 

TfTOt r ?frT ^?Rif|?TT^RlfRFTr JWRJTdF^ WT?T- 

‘ z tRt — 


Then in accordance with the saying of Su. Sam., viz., 
“Sattvat sukham, etc.,” which means that “joy, knowledge, 
renuniciation and happiness arise from Sattva; sorrow, 
activity, attachment and redness are from Rajas; delusion, 
confusion, laziness and blackness are born from Tamas”, 
the author explains the features of those who are endowed 
with three Gunas— 

Tjnf'JTTcRT I 

$nfR: cblhtM-HUlFd: 11 \ q| | 

f?ra*rf^RT: lift spf: ; I 

\ t|RchT4d: II ^ II 


Tranquility, restraint, discrimination, renunciation, 
unbroken meditation, forgiveness, wealth of compassion, 
faith born of truth, devotion to Siva and the highest sense 
of righteousness are the kith and kin of the realisation of 
Siva. The great Yogin who is endowed with these qualities 
is said to be ‘Sattivika’. (15-16) 
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$■#71: $RT, «+>l« u ^Rlrl: ^JrRqT, W 
felRI:, f?R*lf^T:, #1 #: 37^T# 

^rdPidcM #r ijeb)Rfd: 11 \$) 


^T 5 Tgl 

U, f^HRT ^P%RT: 
'HlR^^h #T 


Tranquility is peace (restraint over the internal senses); 
restraint is control over external senses; discrimination is 
clear knowledge of what is eternal and what is not eternal; 
unbroken meditation is the continuous cherishing of Siva; 
forgiveness is the pardoning of other’s faults; the wealth of 
compassion is kindness towards all beings; faith of truth is 
the trust arising from the consideration of real nature of 
objects; the devotion to Siva lies in genuine attachment 
to Siva; the highest sense of righteousness means the 
exquisite Saiva practices; these are the kith and kin, i.e., 
intimate relatives of the knowledge of Siva. The great 
Yogin who is endowed with these ten qualities is said to 
be one who is endowed with Sattvaguna. (15-16) 


Notes: “*mu^<si...” (Su. Sam.). The ten Gunas (qualities) 
are helpful in attaining the knowledge of Siva (Sivajnana) and 
the contemplation on Siva (Sivayoga). Hence they are called the 
kith and kin of Sivajnana. The Sadhaka who is endowed with 
these Gunas is said to be Sattvika. Such a Sattvika is distin¬ 
guished from the Rajasa and the Tamasa types of persons who 
are not regarded as Yogins at all. Now turning to the qualities 
that make a Sattvika, who is a Yogin, it may be noted that Sama 
is the control of the internal senses and that Dama is the control 
of the external senses. Dama depends upon Sama. The external 
senses such as eyes, ears, etc., operate in their field only when 
the mind is associated with them. If the mind is associated 
with the external senses, then only the latter operate in their 
respective fields. Otherwise they cannot operate and receive the 
knowledge of their respective objects. Unless the mind is averse, 
the external senses cannot have ‘Nivrtti’ (abstinence) from the 
objects. That is the reason why Sama (antarindriyanigraha= 
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manonigraha) is taught first. Both these further depend on the 
third quality mentioned in the stanza and that is Viveka, which is 
twofold as ‘nityanityaviveka’ and ‘atmanatmaviveka’. The first is 
the discrimination between what is eternal and what is non¬ 
eternal. The second refers to the discrimination between what is 
Atman and what is non-Atman. It is because of the Viveka that 
the mind desists from what are ‘anitya’ and what are ‘anatman’ 
and proceeds towards what is ‘nitya’ and what is ‘Atman’. With 
that Viveka the mind becomes steady and firm in concentrating 
on the Atman which alone is eternal. When the mind relinquishes 
what are anitya and anatman and sticks on to what is nitya 
and Atman, the fourth quality is Vairagya which consists in the 
absence of attachment to mundane objects and the mixed 
pleasure they afford. It is the renunciation of the pleasures here 
and the pleasures hereafter. Heaven to the Mahayogin is as 
negligible as the mundane world. The fifth quality is Purna- 
bhavana which consists in the ‘akhandadhyana’, i.e., concen¬ 
tration without break. It is ‘dharavahikadhyana’, concentration 
like a continuus flow of water through a hole from a suspended 
vessel (dharapatra). Ksanti is forgiveness. It is the sixth quality, 
which is guided by a genuine intention of giving an opportunity 
to the guilty person to correct and improve himself. The seventh 
quality is Karunyasampatti, the wealth of compassion towards 
beings. It consists in a genuine sense of feeling and helpful 
response to the sorrow of others. It is this wealth of compassion 
that makes man broad-minded. Sraddha, which is the eighth 
quality, means faith, belief, attachment to duty, etc. Here the 
faith is in the greatness of the Guru, Linga and Jangama and 
in the teaching of the Sastras. It is Sraddha that leads to 
knowledge: fff TOR: l fH TO ^llPuuRUllfq- 

11 (Bhag. G. 4.39) - “He who has faith gets knowledge; he 
who is prone to that knowledge and who has control over his 
senses, gets knowledge and attains supreme peace before long”. 
The ninth quality is Sivabhakti, devotion towards Siva. Sarana’s 
blissful experience in the intimacy of Siva with ‘Angasati- 
Lingapatibhava’ is Sivabhakti here. The tenth quality is Paro 
Dharma, the excellent practices of Siva’s devotees (Sivacara). 
Pancacaras are included in this ‘Paro Dharma’. These are the 
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ten chosen qualities from out of the qualities mentioned as 
coming under ‘DaivI sampat’ the wealth of divine qualites in 
the Bhag. G.: 3m I W W WMIW 1 ) 

3TRf^| I 3tf|^T ^TT Rl^ ^T- 

RTWfll rT5T: HlfrWlPtrtl I ^fafN^ld^I *IKTT 11 

(16.1-3) —“Fearlessness, purity of internal senses, dedication to 
the Yoga pertaining to the knowledge of the Atman, etc., 
generosity, control over the external senses, sacrifice, study of 
Veda, penance, straightforwardness, non-violence, truthfulness, 
absence of anger, renunciation, peace, not finding fault with 
others, kindness towards the distressed, absence of agitation, 
softness, shyness, firmness of mind, physical glow, forbearance, 
boldness, purity, absence of hatred, absence of too much of 
arrogance, these constitute the wealth of divine qualities on the 
part of noble persons”. Sarana is very close to the final stage 
called Aikyasthala; the ten qualities have been told in order to 
insist on the necessity that not even the slighest element of igno¬ 
rance (tamas) should be present in him. This is the requirement. 
It does not mean that at that stage Sarana could have the 
element of ‘tamas’ in him. Such a doubt is posed and answered 
in the next stanza. 



If it is asked as to whether passion, anger, etc., could 
arise in the case of the great Yogin (i.e., Sarana) who is 
endowed such qualities (as Sama, Dama, etc.,), the answer 
is given here— 




^81 TTfasft 11^ II 


How can the elephants in the form of passion, anger, 
great delusion, arrogance, jealousy and avarice— (i.e., the 
six enemies of spirit— Arisadvarga) stand before the lion 
in the form of the knowledge of Siva (as one’s Self)? (17) 






711 


cdKsdl— 


HI'WM*!: 11 ^ V9 11 


Since the knowledge of Siva (as one’s Self ) is of the 
form of a lion due to its capacity to control the elephant 
in the form of the arrogant mind, there is no place for 
the elephants in the form of passion, anger, etc., in its 
presence. (17) 

Notes: Here through a Rupaka (Metaphor) it is established 
that the elephants in the form the internal enemies of spirit, 
viz., Kama , (passion), Krodha (anger), Moha (delusion), Lobha 
(avarice), Mada (haughtiness) and Mdtsaiya (jealousy) have no 
scope in the presence the lion in the form of Sivajnana. Among 
these six, the three, viz., Kama, Krodha and Lobha, are called the 
doors to hell — hlM RtWR Sit WM: I pPhtFNT #TFT- 
l Bhag.G., 16.21) — “Threefold, indeed, is the door 
to hell, which destroys the Atman (i.e., renders one’s Self unfit 
for attaining any value of life, the highest being Moksa). They 
are Kama (passion), Krodha (anger) and Lobha (avarice). 
Hence the three should be given up.” Kama is the most basic 
weakness of man. It is such a strong urge as it cannot be pacified 
by the fulfilment of any number of desires; it flares up stronger 
like fire through the oblations (of ghee): ^ RFT: 

Sll^fill t^ldc^d ^ 11 (M. Bha.). This Kama arises 

due to attachment; if it is not satiated it turns into Krodha-, Lobha 
is an offshoot of Kama; Lobha is a vice which prevents man from 
experiencing joy here, because it makes him go after material 
gains without finding any satisfaction. When man is caught with 
this vice, he forgets his life’s aim and circulates in the cycle of 
birth and death. Due to the intensity of Krodha, Moha arises; 
it is Moha that leads to the agitation of memory; through the 
agitation of memory, the intellect loses its power of judgement 
and that leads to destruction: twT fwf 3*1: 

(ffeRwmRftn I (Bhag. G. 2.62-63). The effects 
of these four related vices is clear from the above statements 
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of the Bhag. G. Mada is arrogance, a false sense of greatness. 
It pesters man in many ways. Kula (family), Chala (wickedness), 
Dhana (wealth), Rupa (beauty), Yauvana (youth), Vidya 
(learning), Rajya (power) and Tapas (penance), are the eight 
kinds of Mada. Once this vice overpowers man, it takes him 
along to a disastrous end; it abstracts the path to Mukti. 
Mdtsarya is intolerance towards the achievements of others. 
He who has Matsarya (jealousy) does not tolerate the prosperity 
and progress of others; nor can he have any personal achievments. 
These are the six vices which do not have any access to the 
Sarana because he has achieved a spiritual state which is beyond 
the reach of those vices. 

c-41-MI— m JR?fafcT— 

Then the author reveals the nature of him who is 
endowed with Rajas— 

^ ctt w * # i 

TT ; I IU I I 

That person who hates everything everywhere in this 
world which is of the form of Siva, is indeed the Siva-hater; 
he should be known as one whose mind is overpowered by 
Rajas. (18) 

farl: ^f?T^lf&l 7HRT ^fcT :, 

wi iiuii 


Notes: The world is the manifested form of Siva: 57 ^ 
akaibIoHI (Br. U., 2.4.6); ^ W (Cha. U., 3.14.1) — or “All 
this is what is Brahman”; “All this is indeed Brahman”. Thus the 
Upainsads describe the world as not different from Parasiva- 
brahman. $5^7 — says Mund. U. (2.2.11) — Brahman is all 

this. W cKiftti — says the Bhag. G. (9.4)— “All 

this world has been pervaded by my unmanifested form.” 
It means that the world is the manifested form of Siva himself. 
The cause of this hatred is the Rajoguna. He who hates the 
world and who consequently hates Siva, is called Rajasa. Bhag. G. 
defines Rajasa thus: TPlt I ^ilchiRa: 

Tnrf TT5TO: nR^Rhi: 11 (18.27) — “He who is full of passion, who 
seeks the fruits of deeds, who is violent, who is impure and who is 
endowed with joys and sorrows, is described as Rajasa”. Thus 
the passionate, violent and impure Rajasa person experiences 
the mixed joys and sorrows due to his past deeds. His out¬ 
standing feature is hatred at everything everywhere. His hatred 
towards the world is the hatred directed at Siva himself because 
the world is the manifested form of Siva. As apposed to the 
Rajasa, the Saranas, who are Sivayogins, look upon the net-work 
of the world as the manifested form of Siva (Cit) through Siva- 
yoga; those Sivayogins are not touched by the malas - ^ ’WR 
f^t Rl°l4bld: I ^JtTT: Rm4)RH: 11 (S.S.11.37). 

The entire world appears to the Sarana as the Paramasiva, who 
is solid with knowledge (Jnanaghana). Looking upon the entire 
world as belonging to Siva — f7TraiFtfh^^p(Isa. U., 1), his heart 
which is a mirror of Sattva, reflects the world as of the form of 
Siva. To him the world is ‘Sivamaya’, i.e., the manifestation of 
Saktivisista Siva. 


He whose mind is influenced by Rajas, i.e., whose 
mind is pervaded by desire, anger, etc., which are the 
effects of the quality of Rajas, hates everything everywhere 
in the world which is the manifested form of Siva. He is 
the Siva-hater; he is Rajasa (one who is overpowered by 
Rajas). This is what is implied. He should be known as 
such. It means that he is fit to be known as such. (18) 


cU\isU\ -3T?I rTRFjnrjTrt HRPlfd— 

Then the author characterises the person who is filled 
with Tamoguna— 
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He who hates all the beings who shows arrogance 
and who is filled with false conceptions, is regarded as 
‘Tamasa’. (19) 

osnwfl — T^l mil It is clear. (19) 

Notes: Tamasa hates all beings; he is always arrogant: he 
thinks of only false things. Tamasa is one who is filled with 
Tamoguna. An arrogant person thinks that what he thinks is 
alone right. To him even false things appear true. He argues 
that what he thinks is true. Here he is guided by his false sense 
of pride. Due to arrogance, he looks upon everybody else as 
inferior to him. His hatred towards all others is the manifesation 
of his superiority complex. In all this he is guided by his deep 
ignorance. Bhag. G. portrays a Tamasa like this: VTfFT: 

I rfFRf 3^11 (18.28)—“He 

who is uncomposed, who is mentally unrefined, who stands 
arrogantly straight (does not bow to anybody worthy of respect), 
who hides his crooked intentions, who prevents others from 
progress, who is lazy, who is always depressed and who is slow 
or dull in actions, is said to be Tamasa. The Tamasa and the 
Rajasa (whom the previous stanzas describe)are categorised by 
the Bhagavan as those overpowered by Asurisampat’: They are 
called ‘Asuras’: HffrT ^ «RT f l F ^wi<i F 

^5 fquftll (Bhag. G., 16.17)— “The demoniac persons do not 
have inclination (towards performance of duties to achieve the 
values of life) and disinclination (towards the opposites of the 
values of life). They have neither purity (honesty) nor good 
conduct nor truthfulness,” Bhagavan subjects them to lower and 
lower and lower births: siBglt TO TOT arte ^ *rfTOT: I UTUTcTOCTOJ 
11 TIFT? flflcT: TO^RHJ 

11 Bhag. G., 16.18-19)— “They (Asuras) resort to arrogance, 
strength (to subdue others), pride, passion and anger; they hate 
me residing in their bodies and in the bodies of others. I shall 
commit them who are full of hate, who are cruel, who are wicked 
and who are inauspicious, to births in the wombs of the cruel 
beings (tigers, lions, etc.,).” Having mentioned Kama, Krodha 
and Lobha as the doors to hell (Bhag. G. 16.21), the Bhagavan 
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assures that he who is freed from those three doors of darkness 
and who acts for his spiritual elevation (Sreyas) attains the 
Supreme State (of Mukti): a*ilsj<f$ihFfc: I 3TTTO 

TOTOT: TO TTfcRJI (Bhag. G. 16.22). The Sivayogin 

(Sarana) who is totally free from those three Tamasa qualities, is 
very close to Mukti of the nature of ‘samarasa’ with Siva. 


cilKs^ll— TTHPJUT; 


IT hiaTiFci 




Then having declared that the Tamoguna is not found 
in the Sivasaranas, the author concludes the Tamasanira- 
sanasthala — 





I 



ll?o|| 


The trees in the form of attachment, hatred, etc., that 
are born have their roots in the darkness of ignorance. 
They are to be continuously cut by the axe in the form of 
Sivajnana.(20) 



ft uRh^HJ Ro|| 


The trees in the form of attachment, averseness, etc., 
i.e., the trees of Tamas in the form Kama (passion), 
Krodha (anger), etc., are rooted in Tamas (ignorance). 
They are being always cut by the axe in the form of 
Sivajnana, i.e., the Sivajnana which is full of Sattvaguna. 
This is well known. (20) 

Notes: An analogy is given here. Tamas is metaphorically 
represented as the root, Raga (Passion), Dvesa (hatred), etc., as 
trees, and Sivajnana as the axe. The trees in the form of Raga, 
Dvesa, etc., which are rooted in Tamas (ignorance), are cut 
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asunder by the axe in the form of Sivajnana. When the root 
cause in the form of Tamas is itself eradicated, the trees in the 
form of Raga, Dvesa, etc., cannot grow. The heart of the Sarana 
is totally free from Tamas. There is no place at all for Raga, 
Dvesa, etc., in his heart. The Sarana relinquishes arrogance, 
power (prompted by Kama, Krodha, etc.), pride, passion, anger 
and all possessions and becomes fit to become one with 
Brahman without attchment and with peace, as the Bhagavan 
says: WT pfiN fsig^r Mh: TTRTt 11 

(Bhag. G., 18.53). hu^ichi” (Bhag. G., 18.54) — is the 

characteristic of a Sarana, as his mind is calm (prasannatman) 
due to his becomng one with Brahman. 

c-Ml'MI— TJ WWlt^WTHl f^TR- 

3>dK u l d i po^K | J|)^qqq)jju|P|^fp : rlf^TT 

d'^<Pi^Rl4 TPWftoTtU— 

It may be objected thus : Let the trees in the form of 
Raga, Dvesa, etc., which are born from the source of 
ignorance, be cut asunder by the axe in the form of Sivajnana. 
What is that by which the Tamoguna, that is, the cause of 
those, can be set aside? Unless that is done, the sprouting 
of it cannot be prevented. Here the answer is given — 

$<Kd4tRi*ui: (vm4)Phihj R * II 

When the Sivajnana which is equal to a thousand suns, 
is born, how can the perversions of Tamas (ignorance) exist 
in the case of the great Sivayogins. (21) 

3WWTf?ROTHT cfRrf^RT: dhl^RI: fwT: FJ: 

rPTOt JJtrHmiRfa RR: I R \ 11 



When the Sivajnana which is like thousand suns is 
born, whence the perversions of Tamas, i.e., the sprouts of 
Tamas, can arise in the case of the great men who are the 
Sivayogins, i.e., Sivasaranas? It means that (they cannot 
exist) because the root in the form of Tamas which is the 
cause, is destroyed.(21) 

Tamasanirasanasthala ends 

Notes: Sivajnana is compared to the dazzling brightness 
of thousands of suns. It is more than enough to remove all 
darkness, all the perversions of ignorance. The Sarana is the 
embodiment of Sivajnana. How can any darkness exist in him? 



cdKsdl—3RI dHRpK|cb<uH ftWlfcT- 

Nirdesasthala—(39) 

Then the author expounds the Nirdesasthala which 
comes after the eradication of Tamas— 

Pui<$»ci| rffTtwi TUTTTTT Ud^cbHJ 

That knowledge which is taught after removing the 
part of darkness (ignorance) which leads one to trans¬ 
migration (samsara), is called Nirdesa (guidance). (22) 

cdKsdl— cTRlNFT pKl^cq T^TR ftf^- 

^ d^H T’JrT: I R ^ 11 

That knowledge which is imparted (by the Guru) after 
removing the part of darkness leading to transmigration, is 
the knowledge which is called as Nirdesa, that is, Nirdesa¬ 
sthala. (22) 

Notes: The knowledge of one’s Self as Siva is the Sivajnana. 
It is the realisation of that knowledge which constitutes Mukti. 
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^■Ulcjyig 

The first effect of that knowledge is the removal of darkness 
(ignorance—Avidya) which leads to transmigration (cycle of 
birth and death—samsara). This removal of ignorance is known 
as Mayanivrtti. The means to that is the meditation of the Self as 
Siva. This has been nicely portrayed in the Sve. U: Sit 

^cr T^ : | TTWf¥4FTT#5HT?b TTWTrai^WTl . fWMT- 
P^frT:ll flM ^ I 

fMbrf 3TRTWT: 11 (1.10-11)— “The mutable one is the 
Prakrti (Pradhana) and the immutable immortal one is the 
Hara (Siva who takes away the savisesatva—savisesatam haratlti 
harah). Hara is one god who rules over Ksara and Atman (Self). 
Through meditation on him and yoking to him (attaining 
communion with him) and through the attainment of his non¬ 
dual state, there is the removal of the entire network of Maya 
(ignorance—Tamas) in the end. Through the realisation of the 
shining one (Deva), all sins are eradicated and due to the 
exhaustion of all afflictions, there results the absence of birth 
and death. Through the meditation on him (as not different 
from one’s Self), one gets fulfilment of all desires with the 
attainment of the highest prosperity (Mukti), which happens to 
be the third state (as distinguished from the other two, viz., 
Pitryana and Devayana), after the termination of the body. This 
attainment is possible through the instruction and guidance of 
the Guru. His guidance is the Nirdesa, the direction, advice; the 
stage of that Nirdesa is the Nirdesasthala. This is the ripe time 
for taking the right direction. 

TTRFTfd— 

Then having understood the answer to the question as 
to who gives such a knowledge, as the Guru alone, the 
author reveals the greatness of the Guru in many ways— 

TR rlrcT KcblVWfd I 

c[T Tpf f^RT rURTt PdfWcb: II? 3 II 


Guru alone reveals the Supreme Principle to the 
embodied Souls. Who else other than the sun can be the 
remover of darkness? (23) 

cillGMI—^4 fclHI dHlpKl c h< u I^KI W^M'bRI'b) ^ifel, 
TPIT^RHT dh)pMK u l£KI M<drc|M=bRI=bl Hl-W^sf: II?? II 

Just as there is no revealer of objects by removing the 
darkness except the sun in the world, so there is no revealer 
of the Supreme Principle by removing the darkness except 
the Guru. (23) 

Notes: As said in Para. A., the Guru is the sun who removes 
all darkness: iil=kiy=hl<l I 

(14.93) “Gu-kara, (the syllable ‘Gu’) stands for deep 
darkness and, Rukara, (the syllable ‘Ru’,) stands for the rising 
of the sun. Due to the removal of deluding darkness, he is 
designated as the Guru”. It is through the knowledge of the 
Supreme given by the Guru that the darkness of ignorance is 
totally eradicated: I TFT: 

11 (Ka. A., kri. pa., 1.140) — “How can the darkness of 
ignorance go near that devotee whose eyes are dilated with the 
brightness of the knowledge of the Supreme given by the 
Guru?” Ignorance cannot stand in front of Guru’s upadesa. The 
analogy of the sun is given to explain this. See also: ^41^4 TFTt 
fl I uwftl 11 (Suks.A.5.23)— “Just 

as the darkness is destroyed at sunrise, similarly the net-work of 
sins is eradicated by the sight of the Guru.” 

(oqTo) JTjSRRl^— 

Another analogy is given here— 

tir ctt ftft ftcnftii?* 11 

Wthout the accomplished Guru, how can there be the 
termination of transmigration? Without the physician who 
is conversant with Pathology, can the disease be cured? (24) 
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^Ahcjyig 


mR^<is 


°4Ks4l— tl^f:, 'H'HKpl'^Rl: 

WPlfRffrT: *1^? 7H ^RT:— fTTT^RRr 

OM^ctHh^faRl O^M^'bfafcbC'yifa^f %j f^TT <PN 
p|c|^ f% ? T P|c|^a ^T?f: I 'W pRR^raflrR f^TT 
M T P)4<^, rWT WRf^frTf ^f^fcl 

i r* 11 


Without the accomplished Guru, i.e., without the 
Guru, who is accomplished in knowledge, how can there be 
the end of transmigration, i.e., the end of the disease in the 
form of rebirth? An analogy is given here: ‘NidananT 
(Pathology) means the efficiency in the treatment of 
disease with the knowledge that such and such a medicine 
is for a disease of such and such a cause. Without a 
physician who is adept in Nidana, can the disease be cured? 
It means that it cannot be cured (without such a physician). 
Just as the disease cannot be cured without the physician 
who is conversant with the science of Nidana, so the 
termination of transmigration is not possible without the 
Guru, who is accomplished in knowledge. This is the 
implication. (24) 

Notes : Guru is described as ‘bhavarogavaidya’ — 3 # 
d<W)*Hi ftp# VelOPluilHJ tHcTfadHi 'FT: 11 — This is a 

famous Gurustuti. It describes the Guru as the preceptor of all, 
the physician of the disease in the form of rebirth (trans¬ 
migration) and the treasure of all Vidyas. Such a Guru guides 
the devotee on the path to Mukti, which means the termination 
of transmigration. Ka. A. says: TOFvT %T FWfhq F tf 

Hl'MIOJsrfc'llfa FTT I I JWWTh'FTTPITH fJTfaTT: I cRPT 

W | (1.137-138)— “Him, by whom this vow is 
obtained through the grace of the Guru, the Maya does not 
capture and he is not born again. All the fetters are burnt by the 
fire in the form Guru’s instruction. How can he whose bonds are 
burnt be bound again?” 


c4Ks4l- ^ 

If it is asked as to how such a Gure can be identified, 
the answer is given here— 

rnn^ui ^ fo?frsi%n 

I RMI 

He who can cleanse the mirror of mind which is dirty 
on account of ignorance, by means of the holy ash in the 
form of his knowledge (his spiritual power), is said to be the 
Guru par excellance.(25) 

C'MKS'MI- 3^hhRtM fax 1 h'l u i ^T; 

TJWRT 3^*3 ^PrP^I^RM: I R m I 

He who cleases the mirror of mind which is soiled with 
ignorance by means of the holy ash in the form of the 
power of spiritual knowledge, i.e., by virtue of the power of 
the Sivajnana which is well known by the Sruti statements 
such as “Prajnanam brahma” - “the highest knowledge is 
the Brahman”, is the best among the Gurus. It means that 
he is said to be the great Guru. (25). 

Notes: FfH W (Ai. U. 5.3). Vibhutiyoga = with the appli¬ 
cation of the holy ash; by means of the power of spiritual power. 

c4Ks4l-3T?I cTT^ypj^bZTHTd •HTdfefehddVdl?!— 

Then the author says that there will be accomplish¬ 
ment of everything by the grace of such a Guru— 



Tjft: c[T I 11 
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^Ahcjyig 


mR^cjs 


When the gracious glance of the Guru who has the 
inner perception of the Sivatattva (i.e., the Self as Siva) and 
who is of the nature of a Jivanmukta (liberated while alive), 
is accomplished, what is difficult to get in the worlds? (26) 


cdKsdl— 

— “fa'txrM-dtid *IH Pl^Rfedl 13^^ 
eRFF^I I ” ?frT 

f^R^RclNlt ^fcl ^ 

=bl^d«T^f: I 


*TR: I R ^ 11 


When the glance filled with the feeling of compassion 
of the worthy Guru who has the inner vision of the Principle 
in the form of Siva as of the nature of his Self and who is of 
the nature of a Jivanmukta (liberated while alive), is 
received, what is difficult to get in the worlds? It means that 
nothing is difficult to get at all and everything pertaining 
to enjoyment and emancipation is accomplished. The 
Jivanmukta state here is in accordance with the statement 
of Vasistha, viz., “Vikalparahitam jnanam, etc.,” which 
means — “The knowledge that is free from doubt, the action 
that is not prohibited and the form (of dress and decoration) 
that does not attract people (that is not gaudy) — these 
constitute the characteritsics of the Jlvan-mukta”. (26) 

Notes: fH...” (Vasistha). Two characteristices of 

the worthy Guru have been mentioned here : (1) (i) Aparoksita- 
tattva and (ii) JIvanmuktasvabhavin. ‘Aparoksitatattva’ is one 
who has the direct inner perception of the ‘Tattva’, i.e., the 
identity of one’s Self with Siva in accordance with the Sruti, “Tpf 
(Chand. U., 6.8.7), “3^ sigiiRh” (Br. U., 1.4.10), "STCWTT 
(Br. U., 2.5.19). (ii) ‘JIvanmuktasvabhavin’ is one whose 
nature, i.e., the combination of whose knowledge, action and 
appearance, is that of a Jivanmukta (one who is liberated while 
alive). The knowledge, action and appearance of a Jivanmukta 


have been given in the Vasistha’s statement quoted in the 
Sanskrit commentary. The knowledge of a JIvanmuka is so 
perfectly clear that there is not even the slightest shadow of 
doubt or uncertainty in it. That is the true knowledge of the Self 
as Siva (Jnana) in accordance with what is said in the Katha U.— 
TTWlPr” (6.5)— “As in the mirror so in the Self.” 
Secondly his action (Karman) is such as is not prohibited. The 
Karman in his case is ‘Niskama Karma”, the underlying principle 
being— nr wnj I m 

11 SFrffW ^ I Rd^jRd^Ut: ^ %T 

11 ” (Bhag. G., 2.47-48) — “You have right over the action, 
but not over the fruit of action; do not have the fruit of action 
as your motive; do not be attached to non-action. Do your work 
in the peace of Yoga, giving up all attachment and remaining 
equipoised in success or failure; that equipoise is said to be 
Yoga.” This is wisdom in action and it is Yoga— 'WK.ih)’ 

(Bhag. G., 2.50). Such being the Karman of the Jivanmukta, 
there is no question of prohibition being associated with it. 
Thirdly in his oppearance, i.e., in his dress and decoration, the 
Jivanmukta is free from gaudiness. He is not interested in any 
personal show so as to attract others. He is pleased with his own 
self and his mind is steady— TpJ: l” 

(Bhag. G., 2.55). He is free from all desires and pride : 

hrpp: Pphit ^iiPuhIGi^Ri 11 ” (Bhag. G., 

2.71)— “He who having relinquished all desires, moves without 
any pride, who is free from selfishness and who is free from 
arrogance, attains peace.” Such is the peace of the Jivanmukta 
and that is the fMh’ the State of Brahman (Bhag. G., 2.72). 
How can there be any desire for show in the case of such a 
Jivanmukta? When the gracious glance of such a Guru, who has 
the inner vision of his Self as Siva and who is a Jivanmukta, falls 
on the disciple, everything is accomplished by that disciple and 
nothing is beyond his reach. 

cilKsill- H^dl^l3<c|; ^ PbPHNH— ^T: 

r?|ck^cMHI3*lRu||£— 



724 




It may be asked as to whether such Gurus are found. 
In this regard the Sivarahasya says - “Numerous are the 
Gurus who steal the wealth of the disciples; not even a 
single Guru who can remove the distress of the disciple is 
easy to find”. The author says in accordance with those 
words — 



Rare, indeed, in this world, are the Gurus who are the 
Kalpa trees (desire-yielding trees) of liberation, who are 
the abodes of compassion and who are totally absorbed in 
the non-duality of Siva. (27) 


oU\isU \— R V9 11 It is clear. (27) 

Notes: ^T: — (Siva R.). Compare: 

I f^TpTTWT^: 11 (Candra J.A.kri. 

pa., 2.54). Three characteristics of a great Guru are given here: 
(i) Kaivalyakalpatarutva, (ii) Karunalayatva and (iii) Siva- 
dvaitaparayanatva. Firstly he should be Kalpataru for those 
who aspire for liberation. Candra J.A. says : FtStFT 

(kri. pa., 2.5) — “Guru is the root-cause for libe¬ 
ration and initiation.” Secondly the Guru should be an abode of 
compassion. Fie is ‘Moksada’; he is so because he is full of 
compassion towards his disciples. His Karuna is pure; it has no 
ulterior motive as he is without any desire (raga) and free from 
hatred or jealousy (vimatsara)— ^tcKPTt fan cue I 

(Candra J.A. kri. pa., 2.49). Thirdly he is totally absorbed in 
the experience of Sivadvaita, i.e., communion of his Self with 
Siva. He is called ‘Tattvajna’; in that capacity he is in the state 
of Supreme Bliss which is complete and limitless and which 
gives rise to ‘samvitti’. It is only such a Guru who can lead the 
disciple to such a bliss: ufaRi'H'M Fc4 cTtR^ fsrf^ci F 

11 (Candra J.A. kri. pa., 2.55)— “The experience of 
Supreme Truth is born from the Supreme Bliss. He who knows 
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that great truth is capable of bringing the experience of Great 
Bliss to the disciple”. It is the spiritual experience that matters 
but not the scholarship in the Sastras. It is said: 



: 11 (Candra J.A., kri. pa., 


2.60) — “Even though he is endowed with all the auspicious 
marks (of a Guru), he is well-versed in all the Sastras and he 


is aware of all the procedures of religious rites, he is of no use if 
he is without the experience of the Great Truth, i.e., Sivadvaita- 


jnana.” 


aw- 


2 : 


[: 




Saying that the Sri Guru who is absorbed in the 
Sivalinga, is superior to ordinary Gurus, the author 
concludes the Nirdesasthala— 



Like the milky ocean among the oceans, the Sumeru 
among the mountains, the sun among the planets, the 
Kaustubha among the jewels, the sandalwood tree among 
the trees, Sankara among the gods, so is Guru who is 
absorbed in Siva praiseworthy among the Gurus as 
contrasted from the ordinary Gurus. (28-29) 

oilKsill—II 

‘BhadrasrF means Malayaja tree, i.e., the sandalwood 
tree. The rest is clear.(28-29) 


Nirdesasthala ends 
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Notes: The author has employed Malopama to bring out 
the greatness of the Sri Guru. Kslrasamudra (milky ocean) is the 
best among the seven well known oceans (saptasamudra), viz., 
Lavanasamudra, Iksusamudra, Madhusamudra, Sarpissamudra, 
Dadhisamudra, Kslrasamudra and Madhurajalasamudra. 
Sumeru is regarded as the best among the eight mountains, viz., 
Sumeru, Himalaya, Malaya, Mandaracala, Vindhya, Mainaka, 
Srisaila and Kailasa. Surya stands superior among the nine 
planets, namely, Surya, Candra, Mangala, Budha, Guru, Sukra, 
Sani, Rahu and Ketu (Sun, Moon, Mars, Mercury, Jupiter, 
Venus, Saturn, Rahu and Ketu). Amoung the fourteen jewels 
(objects born when the ocean was churned by gods and demons), 
viz., Kalakuta. Kamadhenu, LaksmI, Dhanvantari, Candra, 
Parijata, Uccaisravas, Airavata, Sura, Sarnadhanus, Sankha, 
Kalpavrksa, Kaustubha and Amrta, Kaustubha is the best. 
Sandalwood tree is the best among the trees and Sankara is the 
Supreme among thirty three crores of gods. So is the Guru with 
the realisation of Siva as his Self best among the Gurus. The 
Gurus other than such a Guru are called ‘Prakrta-gurus’. The 
Prakrta-gurus are those who are caught with effects of three 
Gunas of Prakrti, Sattva, Rajas and Tamas. Some of them are 
‘Sattvika’ with the pride of sattvikatva, pavitratva, panditya, etc. 
They use their knowledge for their selfish ends. The second 
category of Gurus is that of the ‘Rajasa’. Such Rajasa Gurus 
create all sorts of false divisions on the basis of caste, creed, 
tradition, status, etc., pretending that they are conversant with 
Veda, Agama, etc. Still other Gurus are of the Tamasa type. 
Ignorant of Veda, Agama, etc., not following any tradition with 
least regard for any religious practices, they spend all their 
intelligence in deceiving others and exploiting the people. 
Making use of the simile given in the stanzas, we can distinguish 
the Sadguru from the Prakrtaguru: Sadguru is the ‘Kslrasagara’ 
the Prakrta guru is the ‘Lavanasagara’; Sadguru is the Meru 
mountain, the Prakrtaguru is a small raised land; Sadguru is the 
sun, the Prakrtaguru is a dim lamp; Sadguru is the Kaustubha 
jewel, the Prakrtaguru is a piece of glass; Sadguru is the Kalpa 
tree, the Prakrtaguru is a thorny plant; Sadguru is actually the 
Sankara, the Prakrtaguru is a minor deity. Such a Sadguru can 


MRuicjg 
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guide the disciples to their final goal, while the Prakrtaguru is 
unable to achieve his own end. The Sarana’s Nirdesasthala is 
that of his State of the Sadguru. He Stands between the stages of 
the Pranalingin and the Aikya. The Pranalingin has the glimpse 
of Sivayoga and his experience is only casual and partial. Hence 
he cannot guide the disciple. Hence he cannot be regarded as 
the Guru. The Aikya on the other hand is beyond the reach of 
the disciple, because he does not come down to the level of the 
disciple. Hence he cannot be regarded as a Guru. Sarana can 
have the experience of the ultimate state and yet he can come 
back to consciousness and practically guide a disciple. Thus he 
can be regarded as a Guru. Nirdesasthala is the stage in which 
he can experience the communion with Siva and enthuse the 
disciples to get that experience. He amounts to this description: 
JSFJ jJWTT m: I 3 11 

(Candra J.A., kri.pa., 2.48)— “Guru is one who is endowed with 
merits, who is the revealer of Supreme Bliss, who has realised 
the Sivatattva, who is absorbed in Siva and who is the giver of 
liberation and nobody else”. The message of this Sthala from 
the point of view of the disciples is that they should select the 
Sarana as their Sadguru to have a practical guidance in the 
matter of Sivayoga: l 

h'tifWd 13# f| ^ nrtr i i 35 r ^ 

I (Suks.A., 5.27-28)— “Fool, indeed, is he who desires to 
receive knowledge by depending on an ordinary Guru. He 
would cross the great ocean by sitting in a broken boat! Hence, a 
wise person desirous of knowledge, should resort to a Sadguru. 
By finding such a Guru, he should render service to him until he 
confers his grace on him”. 



Silasampadanasthala—(40) 

Then, having told that Slla (inclination) consists in the 
enquiry into the Sivatattva by the application of knowledge 
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given by the Sri Guru, the author expounds the nature of 
the Sarana who has that Slla in seven stanzas— 



it rT£R vfinTd I l^o 11 


The earnest desire to know the principle of unity of 
one’s Self with Siva is said to be ‘Slla’ by the learned. He 
who possesses it through the instructions of the noble 
(Gurus), is called the Sllin’ (one who has ‘Slla’). (30) 



The word ‘acaryanam’ (‘aryanam’ in the text) — 
Gen.Pl. form — should be taken in the sense of Acc. PI.— 
‘acaryaih’ (aryaih) — with nirdesyayogat’. The earnest 
desire to know the principle of unity of one’s Self with Siva 
under the instructions or through the knowledge taught by 
the Gurus of the aforesaid characteristics, is said to be 
‘Slla’ by the learned persons. He who has such ‘Slla’ of the 
nature of deep desire to know (the Sivatattva) is said to be 
the ‘Sllin’. (30) 

Notes: ‘Slla’ generally means “conduct, moral chastity”. It 
is used by the VIrasaivas in the sense of ‘moral concept”. ‘Silas’ 
in this sense are sixty four (under Ganacara— vide Candra J.A., 
kri. pa., 9.52-123). But here, the word ‘Slla’ is used in a special 
sense of “virtuous longing for Sivatattva”. Other shades of 
meaning of this term are given in the other stanzas in this section 
on the Sllasampadanasthala. Compare: TO?! Rn^iiuiHfa- 

^ I (Kurina P. Quoted in N.R. 

Karibasava Sastrin’s Kannada Commentary, 1921). “Averse¬ 
ness to desires in view of the earnest desire to know the 
Supreme Sivatattva is regarded as the Supreme Slla”. The sacred 






729 


experience of s&iRh” (Br. U., 1.4.20)— ‘That I am Siva’, 
with the sublation of conceptions of Ariga and Linga, is the 
highest experience of man. He who has that experience is the 
Sadguru. The desire to become one with Siva through the 
guidance of the Guru is the “Slla”. The Sarana who has that 
desire is the Sllavan. It may be noted here that this stanza is 
divided in the edition of S.S. with Ujjin!sa‘s commentary in 
Kannada (edited by G.G. Manjunath, pub. Kannada Sahitya 
Parisat, Bangalore, 1998); the first half occurs at the end of the 


Nirdesasthala with changed reading thus: 


!f^: and the second half occurs in the beginning of this Sthala 


again with the changed reading as f 


oW— m 



Then the author speaks of its chief point— 

UMdfiW ^ WTT^Tft ?If^ I 

An association of firmness regarding the devotion 
towards Sankara, the Supreme Soul, the God who is the 
remover of the pain of the suppliant, is said to be ‘Slla’ by 
the learned. (31) 


cdllsdl— 


it 

\: W$%\\ 


The steady concentration of mind on Siva of the 
nature of the Parabrahman who is the remover of 
afflictions of those who take refuge praying that they 
should be protected, is said to be Slla by the scholars in 
the Saiva lores. (31) 


Notes: Siva is full of compassion. He is the physician of the 
disease of transmigration. Rv. eulogises the gracious inclination 
of Rudra-Siva: ^11 (2.33.2.) — 
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“May I attain a hundred winters, O Rudra, through the most 
salutary medicines given by you”; faff 3T^ 
htwr^pilfhl I (2.33.4)— “Raise up our heroes by your medicines; 
I hear of you as the best physician among the physicians”, 

(2.33.12)— “The compassionate one who is easy to invoke”; 
\Mdlt TTrqfrt ipM 11 (2.33.12)— “I praise the 

guardian of the good, the giver of much; being praised you 
will give medicines to us”. The Meditation on such a Mahadeva 
with deep and firm devotion is ‘Slla’. He who surrenders 
everything at his feet with firm devotion, is the Sllavan. Lai. P. 
says: ^ tr fsiu?! 11 #T WT f^: 11 

“Siva alone is the supreme light;— there is nothing else. Such a 
firm devotion constitutes the Supreme Slla” (Quoted in S.S. 
with N.R. Karibasava Sastrin’s Kannada commentary). 

c4Ks4l-3T?T McbKH^U| — 

Then the author speaks of its definition in a different 
way — 



The knowledge of Siva as one’s Self alone, absorption 
in the meditation on Siva and earnest longing for the attain¬ 
ment of the Siva (for becoming one with Siva), constitute 
the ‘Slla’. He who has that Slla is the Sllavan. (32) 



The knowledge about Siva, i.e., the special awareness 
about Siva and concentration in meditation on Siva, i.e., 
absence of attention about anything else in the meditation 
on Siva, constitute‘Slla’. So it is said. He who has that, i.e., 
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who is characterised by that ‘Slla’, is called ‘Sllavan’ by 
virtue of his longing for the knowledge of Siva, i.e., of his 
earnest desire to reach him. (32) 

Notes: The attempt on the part of the Sanskrit commen¬ 
tator to take ‘Sivapraptisamutkantha’ with ‘tadyogf in the sense 
of ‘Sivajnanasamutkantha’ is not warranted. Naturally ‘Sivapra¬ 
ptisamutkantha’ goes with ‘Sivaikavijhanam’ and ‘Sivadhynai- 
katanata’ as the third constituent of Slla, as borne out by the 
translation in English. Having the special knowledge of Siva 
alone (as one’s Self) concentrating meditatively on Siva alone 
and longing to be one with Siva alone— these three constitute 
the ‘Slla’. Saiva P. says: 3TT fwra ^RTrR: l 

I (Quoted in S.S. with N.R. Karibasava 
Sastrin’s Kannada commentary) — “The vow and age-old 
observances pertaining to Siva alone are said to be ‘Slla’ by the 
noble persons; by virtue of that a man becomes the ‘SUin’. Va. A. 
also says: ^ *zfT%r ^ l 

*RTI fwfa l (Quoted in S.S. with N.R. 

Karibasava Sastrin’s Kannada commentary)— “One should not 
meditate upon anyone else; one should not cherish any one else 
in memory; one should always serve Siva with dedication and 
with determination that ‘I would not serve anyone other than 
Siva. That is the best Slla.” 

cdltsdl— — 

Further the same matter is stated more clearly— 

Pviclld^M f^TT% TjfWRI 

He whose averseness to know any god other than Siva 
is firm and whose mental inclination is attached to him 
only, is said to be the fit recipient of Slla.(33) 

ci|Rs4l- 

^ %s*T WT WP ^ : 
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HHMNk: d4W4dl ^ eFTHT, 71 4#RRH #?TWb 

7T7H(3Tlf:ll3 3 || 

He the Sarana whose averseness or disinclination 
to the knowledge of anyone or any god other than Siva, 
i.e., Sivalinga, has been quite steadfast and whose mental 
inclination, i.e., whose operation of mind, is totally attached 
to Siva, i.e., the Sivalinga, is said to be the fit receptacle of 
Slla, i.e., the saint who practises Sila.(33) 

Notes: what is taught here is the genuine concentration on 
Siva (ekagrata), single-minded devotion to the Sivalinga as one’s 
Lord and Saviour. To be dedicated to Siva as the only resort is 
called Sivacara: ftR T?cf vt W ^ uRlRRl 

f? =hlRki: 11 Candra J.A., kri.pa., 9.7)— “Siva alone is the Supreme 
Brahman who is engrossed in five activities (i.e., Srsti, Sthiti, 
Laya, Triodhana and Anugraha); there is no refuge (resort) 
other than him”. He who is engrossed in that experience of Siva, 
is the Sllabhajana. 


cqitsdl-3H dU'dHId— 


Here an analogy is given— 

yPd^dMI Wfct tfTRFTm I 
rT?n fvicll^ilJlui 3^ II 3* 11 

The virtue of a lady devoted to her husband, is extolled 
due to her love for her husband. Similarly he who is 
not severed from his love for Siva, is said to be ‘Suslla’ 
(virtuous person). (34) 


cqitsdl— 


7M 


4RT 4^1 d mPdsM mRiTMIIv^ 

R'l'tltR #41 3 Tqq 7 T: 

tlcrMlPlc#: I *K u lRl^-4l: •yohRl'JJR- 
1: #?I7T: II3X 11 
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The chastity of a devoted wife, i.e., devotion towards 
her husband, is praised by virtue of her love towards her 
lord, her husband. Similarly the Sarana who is not severed 
or estranged from his love for Siva is called Suslla, i.e., he 
whose virtue is superior. Since the ideal relation of Sat! 
(wife) and Pati (husband) is told between the Sarana and 
the Linga, this analogy of the devoted wife is given. 

Notes: — Some texts read W: I 3TW: is 

correct reading. It means here — divided, severed, 

separated. fTragmlw 3 to?T: — He who is not 

separated from his devotion towards Siva is said to be ‘Suslla’. 
The HPacjai'jgi'H is further develpoed in the next stanza. 


cdKsdl— 



Then the author elucidates the same idea— 


xrf^T f^RT 7TSTT #nn -RcIM-W fun | 

f^TT TfaT fTUT chtllc+HIBj 13 R 11 

Just as the service rendered to some one other than 
their husbands is a reproach in the case of women, so is the 
service rendered to any god other than Siva reproachable 
in the case of blessed souls. (35) 


cdKsdl- Rht 

#4 #41 Rrf#TT, 7TSJT \ 

Rl^lPrl^- fT3T 3P#T Pl^cii^cip 


d f#T 3RR?T rprprczr 
Rld^kuini Rrt 

'HddlnTT | | | 


Just as in the case of women, the service of other men 
leaving their husbands is a matter of condemnation or 
something reproachable, so in the case of blessed souls like 
Sivasaranas the service of other gods like Visnu, etc., 
leaving Siva, i.e., Sivalinga, is fit to be blamed.(35) 
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Notes: The service in the form of matrimonial relation 
(dampatya) on the part of a Sat! (devoted wife) to a man other 
then her husband, is sin. Similarly it is a sin on the part of a 
Sarana to have intimacy with any god other than Siva. This is the 
‘Satlpatibhava’ between the Anga (the devotee) and the Linga 
(Lord Siva). This does not mean that the Sarana should hate or 
condemn other gods. Sati can have a respectable attitude and 
render service other than ‘dampatya’ to other men, especially 
elders, similarly the Sarana can have respectable attitude towards 
other gods and render any other service in their cause. 

<*lKsdl-— 

Then the author summarises what is said earlier— 



Why say anything more. The engrossment in the 
knowledge of Siva (as one’s Self) alone, is said to be ‘Slla‘ 
by the enlightened persons. He who is engrossed in that is 
regarded as ‘Sllavan’. (36) 



Here, i.e., in respect of Slla, what is the use of saying 
much? Firm faith in the knowledge of Siva only, i.e., in 
the knowledge of Siva as taught by the Guru, is said to be 
Slla, by the noble persons. He who is inclined to that, i.e., 
attached to that Slla, is regarded as the Sllavan’. (36) 

Notes: Whatever the Sarana does, all that is dedicated to 
Siva. “4^4 <in<RsM TFhl (Siva. P.S. of Sankara) 

— this is the path of life of the Sarana— “Whatever that I do, all 
that is your worship, O Sambhu”. This is ‘Sivaikanistha’. This is 
the ‘Slla’. He who is engrossed in that ‘Slla’ is the ‘Sllavan’. 
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cdKsdl- 3W 

WTO WFlfcl— 




Then the author concludes the Saranasthala by saying 
that the Sarana of that type is himself the ‘Sivalingaikya’ 
one who is merged into the Sivaliriga— 

(vic|ltWi&ich<d: I 


^23% | 1^19 | | 


immltyi: 


mTW: //??// 


He who is engrossed in the awareness of his Self as 
Siva, who is of firm will, who has taken refuge in Siva, the 
Lord of the worlds and who is adorned with the ‘Slla’ 
marked by the firm devotion to Siva only, is himself called 
Sivaikyavan, one who is in a state of oneness with Siva. (37) 

Here ends the thirteenth chapter dealing with the 
four sub-sthalas of the Saranasthala in 
Sri Siddhantasikhamani written by Sivayogi Sivacaiya 
who is the knower of Brahman 
attained through the path of six Sthalas. (13) 


cdKsdl- 




ftpsT imt W: f^RRFT: 

•yohRrHlcl: ? ^=KlRmi: Ri4 c bfa c c$lfed?Tl(rl' ) ^l 


1 : 113^11 
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^#lM4cllcHIUWWUclU%fhiTyl*lRdlud<ili[ui 

foifiiriwi wrmrfft&n&rm 

jaUyi: Tjfrzfc: mrn:ii?3 ii 

This Sarana is absorbed in the awareness of Siva as 
himself, i.e., engrossed in the knowledge of the communion 
of the Anga (Jiva) with the Linga (Siva); he has taken refuge 
in Siva, the Lord of the worlds, seeking his protection; he is 
firm in his will, i.e., endowed with his mind firmly stationed 
in the relation of Siva and Sarana as the husband and the 
wife; he is adorned with the ‘Slla’ marked with the firm 
devotion to Siva alone, i.e., endowed with an ornament of 
Slla in the form of firm devotion to the Sivalinga. Such a 
Sarana is himself described as one who has oneness with 
Siva by the learned persons, i.e., the persons learned in the 
Saiva-sastras. “Hi” is in the sense that it is well known.(37) 

Sllasampadanasthala ends. 

Here ends the thirteenth chapter in the commentary on 
Sri Siddhantasikhamani entitled Tattvapradipika 
written by Sri Maritontadaiya who is foremost among the 
scholars in Vyakarana, Mimamsa and Tarka. (13) 

Notes: This stanza summarises the special features of the 
Saranasthala. The Sarana is fully engrossed in the awareness of 
Siva as his Self. His mind is never inclined towards the objects of 
senses. He has totally surrendered himself to Siva. Hence he is 
free from all fears and all migivings. He has no perversions of 
any kind. His will-power is steady and firm. He never wavers 
between this and that indiscriminately. Firm devotion to Siva 
and the bliss of engrossment in the intimacy of ‘Satlpatibhava’ is 
his ‘Slla’. When this bliss becomes incessant, he is ‘Aikya‘, in a 
state of inseparable ‘samarasa’ with Siva like water mixed with 
water. 


• •• 





Then comes Agastya’s question, i.e., Agastya says — 

How is he, who is called Sarana owing to the giving 
up of relation with ignorance (darkness), owing to the 
direction (nirdesa) of knowledge and owing to the virtuous 
longing (Slla) for Siva, described as ‘Aikya’ (one who has 
attained the unity of Anga and Linga)? (1) 



ftfcTI U 11 


Due to the denial of the portion of tamas (ignorance, 
darkness), due to the guidance of knowledge and due to the 
acquisition of virtuous longing, one is a Sarana. How can 
we speak of Aikya in his case on this account only, since the 
Linga and the Anga are subjected to difference? (1) 

Notes : The Sanskrit commentator gives ‘Lirigangabheda- 
ghatitatvat, as the ground for the question — ‘katham aikya- 
nirupanam’. This question is just a manner of introducing a 
new topic. The ground for the question anticipated by the 



738 




739 
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mR^cJS 


commentator is just unwarranted. The idea of duality at the 
stage of Sarana is not at all tenable. The conditions under which 
the aspirant is called Sarana, viz., the absence of the darkness of 
ignorance, the knowledge of identity between his Self and Siva 
and the virtuous longing for intimacy with Siva, are enough to 
show that the idea of duality is sublated, if not totally eradicated. 
Yet the Sarana is well on his way to the end in the form of 
‘samarasya’. The question is as to how he finally attains it. The 
answer to this question is found in the four Sthalas coming 
under Aikyasthala, which are significantly called Aikya, Acara- 
sampatti, Ekabhajana and Sahabhojana. 

3i With »IRujcb d ciRRi— 

The author gives the answer saying Sri Renuka said— 




VKdlli^ 


i? 11 


He, the Sarana as he is called, who has attained 
immence bliss through the contemplation of the Pranalinga, 
etc., becomes Aikya by meditating on his identity with 
Siva. (2) 


oi|Ks±ll— «l I $ 1%^ ^Frifvf^TT- 

?P7WT: 

TFR I 3RT 'TfR:— T 

TJ cqlq^ijqLAllRl ^7^ 3^qrj — ^ 

^fN': ^1 ? 3tqRR$?iR{cMc(i|^|<cvqj ? HTST:, 

MRfHdNdlRMcb|i>|c|<^ 

'jimiIh, 

W-d^Kl^^lH T ^FWltfrT, 44b#lRl MWM 

d-HMplhicoil^ ^4 A^l-S^P-lRl 


HWT: I 3MqRf%?lWmf% dl^lM'hRI^I'^'blR T 

qq-q^cRl c^fRqq-ijqqiqiq rTo?- 

WMcR McbRl=KIH'^=b< IJ 'i1< ! lH < ^dR^KdlHf i ll=bl4=blRMRl t d- 
r4dl'd<lRl c b<rilrf ( WHlRlcbvqiRRl q^'brriRl'd- 

TT^TFRWRRn R II 

He who has attained extreme bliss of Siva through the 
contemplation on the Pranalinga, etc., i.e., through the 
worship and meditation on the internal Linga (the 
Pranalinga) deviating from the worship of the external 
Linga (Sthavaralinga), is called the Sarana. Such a Sarana 
becomes the Aikya by virtue of his meditating on his 
identity with Siva, i.e., with the Sivalinga. What is intended 
here is this: There is no difference between the Linga and 
the Atman (Anga) because they are one in intelligence 
(consciousness). It may be objected here that although they 
(the Linga and the Atman) are uniform in consciousness, 
they have mutual difference because they are separate 
as individuals. This objection is answered here. Is the 
Jiva endowed with the appearance governed by limited 
consciousness? Or is he endowed with the appearance 
subject to unlimited consciousness? The first alternative is 
not tenable because in that case like the objects of limited 
appearance such as ghata, pata, etc., (pot, cloth, etc.,), 
being aware of their own forms, are like the blind and the 
deaf towards the forms pertaining to others. Then the 
contingency of non-grasping of the inner and the outer 
nature of objects in such instances as — “Caitra is different 
from Maitra; Maitra is different from Caitra; I know 
Caitra and I know Maitra as well”. This is because the 
consciousness that ‘I am Caitra’ would have the capacity to 
grasp only that much and that it is like the blind and the 
deaf as regards the nature and other matters pertaining to 
Maitra. Similar is the case with the consciousness that ‘I 
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^1^12 

am Maitra’. (Since this is against experience, it should 
not be urged that the Jiva is of limited consciousness). It is 
also not possible to say that the Jiva is of unlimited 
consciousness. If two objects of this nature are accepted 
as manifested, then the relation of the master (sevya) 
and servant (sevaka) would become incompatible. When 
the manifestation of consciousness is one only, such a 
relation will have to be accepted by assuming an imaginary 
difference between them. (Hence, it should not also be 
urged that the Jiva is of unlimited consciousness). Hence 
one should necessarily admit the ‘aikya’ (oneness) of the 
Linga and the Anga. The words ‘sarva’ and ‘asarva’, i.e., 
khanda (part) and akhanda (whole) are of temporary 
application as they come within the scope of the effects of 
Maya. The ideas of the knower (as onmiscient—sarvajna) 
and the doer (as omnipotent—sarvakartr), are alone 
natural. If one cherishes incessantly the idea of oneness 
with the Linga, one would definitely become ‘Aikya’. (2) 

Notes : Here again the ‘Bahyalinga’ referred to in the 
commentary should be taken in the sense of ‘Sthavaralinga’ (the 
Linga installed in the temple) but not in the sense of the 
Istalinga, because it is an inseparable unit of the ‘Ista-Prana- 
Bhavalinga’ synthesis. (See also notes on S.S., 12.9). 

— He is ‘Aikya’ through the meditation on the oneness 
of his Self with Siva. This meditation is like the cherishing of the 
memory of the bee (bhramara) by the worm (klta) at all times. 
This is known as ‘Bhramarakltanyaya’ or ‘Dvirephakltanyaya’: 

I 11 (Ma. A., 

ca.pa.,7.3) — “By virtue of the instruction about the communion 
of the Linga and the Anga received in the Gurudlksa (initiation 
in the hands of the Sriguru), the VIrasaiva (Dvija=twice-born) 
attains Sivaikya as per the maxim of the bee and the worm”. 
The same idea is emphasised here: Aihu TOt 

ftrat ’rath (Quoted in the Kannada 

Commentary by N.R. Karibasva Sastrin on S.S., 1921) — “The 
worm definitely becomes the bee by virtue of its incessant 


thought about the bee. Similarly man definitely becomes Siva by 
incessantly thinking about Siva only.” There is no idea of 
difference between the Linga and the Anga due to the fact that 
they are one in consciousness. Here Jiva should be taken as 
having limited consciousness. If he were to be of limited 
consciousness, then he should shine himself like the fire-moth 
(khadyota), etc., but should not make other things shine and 
should not be able to understand the nature, etc., of other 
objects. This is not true to one’s experience. The Jiva under¬ 
stands other objects in the same way as he understands himself. 
But on the ground that the relation of the ‘sevya’ and and the 
‘sevaka’ does not hold good, the fact that the Jiva is of limitless 
consciousness is also held to be not tenable. However this 
‘sevya-sevaka’ relation remains as long as the idea of difference 
persists. At the stage of Aikya that difference does not persist, 
because the curtain of ignorance (which poses difference) is 
totally removed and there is nothing that stands between the 
Linga and the Anga. There is only the absolute experience of 
non-duality (Advaitanubhuti). This is the experience that is 
termed as ‘Aikya’ in the VIrasaiva philosophy (Sivadvaita). This 
is the truth of the Upanisadic statements W ^ 

(Mund.U.,3.2.9) — “He knows Brahman and becomes Brahman 
itself’, Wf(Tai.U., 2.1) — “The knower of Brahman 

attains the Supreme” andl^^FflW^H (Br. U., 4.4.6) — “Being 
Brahman, he goes to Brahman”. 

c-dlMI-3T?JTFTTft TNHiRT: TlfVT — 

Then if it is asked as to whether there are sub-Sthalas 
of this also, the answer is given here— 

JTtERT gfqjjfg I 

113 II 

This Aikyasthala is said to be fourfold, O best among 
the sages; they are: 1. Aikyasthala, 2. Acarasampattisthala, 




3. Ekabhajanasthala and 4. Sahabhojanasthala. The Special 
features of these will be stated in due order. (3) 

mi It is clear. (3) 



c4Ks4l- 





fhhiRn ttnh f^ilHci h^hh: wn f^l 




eRFT 'Ilrf'T: 




Aikyasthala—(41) 

“That (Paravastu) is one only. With regard to it there 
is neither certainty nor uncertainty nor any difference. 
There is no difference at all in it. He who assumes 
difference will be divided into hundreds and thousands and 
will be subjected to death after death. This non-duality 
is self-luminous” — In accoudance with this statement of 
the Uttaratapinl Upanisad (Nr.U.Ta.U.) which means as 
above, the author expounds the special features of the 
Aikya in five stanzas— 



It is called ‘Aikya’ due to the Sarana’s merging into the 
great ocean of the bliss of Siva with his intentions pure and 
without desire for even a particle of pleasure arising from 
the sense objects. (4) 
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Being free from desire even for a particle of joy of the 
sensuous objects or being averse to even the sprays of 
pleasure arising from objects of senses such as sound, etc., 
and being endowed with pure intentions or being endowed 
with a mind free from impurities, the Sarana merges 
into the great ocean of the bliss of Siva or enters into the 
relation of identity with the great ocean of the bliss of Siva. 
This is the Aikyasthala related to him. (4) 


Notes: ‘‘y,=hH<=i ci-fteirqlcictxrH), $rqilV'— (Nr.U.Ta.U.,8). The 
essence of ‘Aikya’ is merging into the great ocean of ‘Sivananda’. 
Tai.U. tells about Brahman in terms of ‘Ananda’ — 
°q‘JiMiq N (3.6) and mentions the ultimate aim of man in terms of 
going and merging into that ‘Ananda’— 33FK (3.6). 

This is characterised by the merging into the 

great ocean of ‘Sivananda’. The build up to this state is twofold 
as and i’ At the earlier stages (Sthalas), 

the attempt of the aspirant has been in the directon of 
conquering the most tempting desire for sensuous pleasures 
arising from the objects of senses. When this is achieved, the 
mind becomes free from all ‘malas’, the intentions become pure. 
This ‘Aikya’ state is free from all dullness (jadya) because of its 
nature of consciousness, free from all untruth because it is 
steeped in truth and free from all sorrow (duhkha) because of its 
nature of bliss; all that looked true because of ignorance— 
R^rcIN h W&t qcAMMI-id TPTI h 

(Atma. U., 30). Since that ignorance is totally eradicated, every¬ 
thing is the experience of the Superme Truth in the form of 
Parasiva which is characterised by infinite truth, infinite con¬ 
sciousness and infinite bliss. The dominant factor is the bliss 
which the Self shares from that great Ocean of Bliss— y.'iWi WT 
33FK Hd^oii-K^MilH l (Br. U.4.3.32). — “This is 

Brahman’s Supreme Bliss; all the other beings live with a share 
of His Bliss”. This is the state in which the JIva feels that he is— 


only the non-dual bliss and the essence of all the intensity of 
intelligence and that everything is always Brahman: 

W 4^ Wrj l(Tejo. U., 6.65). 
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5I1M- 


If it is asked as to what kind of person gets ‘Aikya’, The 
answer is given here— 


^TTcR R^T R IVMcKIdHJ mil 

He who has shaken off the shakles of Malas and whose 
mental activity is totally free from blemishes, becomes 
deeply rooted in his communion with Siva’. (5) 


oilKsill- 


IT pHp'CSl ft 'T 5 T(T')'dtfd 


m 11 


He who has set aside the association with the Malas 
(impurities) such as Anava, etc., and whose mental activity 
is bereft of all blemishes, becomes steadily stationed in the 
communion with Siva through the realisation of the feeling 
that ‘I am Siva’. This is, indeed, well known. (5) 

Notes: — see notes on S.S.,5.52 for the 

explanation of the three Malas, viz., Anavamala, Maylyamala 
and Karmikamala. They are the fetters that bind the Self. But 
the devotee at the stage of ‘Aikya’ is totally free from the 
association with Malas; he is ‘nirmala’. — His mental 

activities are totally free from all blemishes. The blemishes are 
the five Klesas, Avidya, Asmita, Raga, Dvesa and Abhinivesa 
and the six enemies of Sptrit (Arisadvarga), Kama, Krodha, 
Lobha, Mada, Moha and Matsara. The devotee in the stage of 

Aikya is totally free from these blemishes, ftratstj.Rfic^aiH,— 

The cherishing of the memory of Siva incessantly, one becomes 
Siva just as a worm becoms a bee by continuously thinking about 
it, Bramarakltanyaya. This ‘Sivaikyata’ is expressed in the Yo. 
Va. thus: l 11 
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(Quoted in the Kannada commentary by N.R.Karibasava 
Sastrin, 1921). “The attainment of ‘Brahmatva’ on the part of 
the JIva in whom the entire awareness of external objects has 
been subsided through practice of Yoga, is said to be Mukti 
(liberation).” Bhag. G. depicts it thus: 

^RlToi | rj Tjpjt I (15.24)— “He who has 

inner bliss, who has inner delight and who has discovered the 
inner light, is the Yogin. He being one with Brahman, attains 
liberation (even while alive) by going into Brahman”. The 
Mukta state described in the stanza under consideration can 
perhaps be depicted best in these terms: 

pt:l Miuimul ^ I I 

11 (Bhag. G., 5.27-28) — “When the 
Muni (sage in silence) closes the doors of his Soul from touching 
the external things, rests his inner gaze between the eye-brows, 
keeps the Prana and the Apana in equipoise and makes them 
move within the nose, has the senses and mind in perfect control, 
is immersed in final freedom and has given up desire, fear and 
anger, he in truth has attained final freedom”. Sivaikya is 
impervious of what is going on outside. His gaze is turned 
inwards and concentrated on the Linga of light in the Ajnacakra 
between the eye-brows. The Prana which moves upwards and 
the Apana which moves downwards are held in equilibrium 
through Pranayama. When this is achieved it is but natural that 
he achieves perfect control over the senses and mind and his 
desire, fear and anger are totally allayed. 

oilKflill-3T?T flfr — 


If it is then asked as to what he sees, the answer is 
given here— 




I 11 


He who has attained communion with Siva and who is 
of the nature of intelligence and bliss, does not take notice 
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of the net-work of world which has its glory created by 
Maya. (6) 

edits*!I— HNIVlRdMR+feMd fo%IHM^?ll*d 11^ 11 

He remains impervious of the universe which is 
created by Mayasakti. This is the meaning. (6) 

Notes: ’TP'TT^f^Tt'WT— The world of difference full of 
varieties and vagaries of life, is all created by Mayasakti. This is 
different from what is called Suddhamaya which resides in 
the Isvara and as a result of which the Isvara himself assumes 
many forms as a part of his cosmic play. (See S.S., 5.44,46). 
Asuddhamaya which is charged with Asuddhopadhi, is called 
Avidyasakti due to which the beings (JIvas) are of many 
varieties. This is the Maya which is responsible for the variety of 
the world. This world which is created by Maya, is regarded as 
abominable (heya). It is told that the Pranalirigin who deems the 
world of Maya as fit to be relinquished, takes joy in his harmony 
with the Linga which is of the nature of “Cit and Ananda” 
(consciousness and bliss) (S.S., 12.11). The Supreme Yogin will 
be called “Akaya” due to the absence of any relation with Maya. 
(See S.S., 16.43). In the next two stanzas (7-8), it is described as 
to how the ocean of Maya disappears in the submarine fire of 
Sivaikya (union with Siva) and as to how all conception of variety 
is sublated by the disappearance of Mayasakti. 

oi|Ks*ll-TPfnlt T WrateHlf— 

If it is asked as to why he does not see it, the answer is 
given here— 

7ITf% I IV9 II 

The ocean of Maya which grows with the display of the 
variety of bubbles in the form of worlds and which has the 
(thirty-six) principles (from Siva to Bhumi) as its waves, 


merges into the submarine fire in the form of union with 
Siva. (7) 

<T=dH<rl fMel^Wl^r4 oTT ^ifd I 3TvT: 

HlfeT, dhKH^K u HRIId N ^l4HRMId^H^=b< u 'i1-Medial 1^ 11 

The ocean of Maya which grows through the appea¬ 
rance of the bubbles in the form of the worlds and which 
has the waves in the form of the thirty-six principles (from 
Siva to Bhumi), disappears in the submarine fire in the 
form of Sivaikya. Hence, there is no appearance of the 
world. Due to the eradication of the material cause, the 
eradication of the effect has to be necessarily accepted. (7) 

Notes: Mayasakti has been called here as the Upadana- 
karana (material cause) of this world. It is said that Siva is the 
material-cum-instrumental cause (abhinnanimittopadanakarana) 
of the world. It is said here that Sakti (or Mayasakti) is the 
material cause. There is nothing paradoxical here. Sakti is 
inseparable from Siva. Thus Sakti who is inherent in Siva, is the 
material cause. It is because of this that Siva whom his Sakti 
inheres is called the material cause of the world. Sakti and 
Saktiman (the possessor of Sakti) are one because of their 
inseparable relation. The universe is the ocean of Maya of Siva 
and the worlds appear and disappear in every round of creation 
and annihilation. The thirty-six principles from Siva to Bhumi 
(vide notes under S.S. 1.3) are the waves of that ocean. When 
that Maya reverts back to Siva in the case of the Sivayogin who is 
in union with Siva in the state known as Sivaikya, as has been 
presented in terms of the submarine fire which consumes the 
ocean with bubbles as well as waves. The Sivayogin is in a state 
of JIvanmukti; see Bhag. G., 5.24 quoted in the notes under 14.5 
above. It may be noted here that Sivayoga is the churning 
(manthana). The great light in the form of Sivajnana emerges 
through that churning. That itself is the submarine fire here. 
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STTW-3RT 


Then the author elucidates the same further- 


31lr4H4di^lVl 1 HI^dlircbi^li<bi|a | \ | 

Due to the cover of Mayasakti, the Self is subjected to 
the notion of difference with reference to Siva. When that 
cover is destroyed, nothing other than non-duality remains 
for the Self. (8) 


cdKsdl— 


1, ^diT^'y^dl 


Mill 


Due to the cover, i.e., spread of Mayasakti, the Atman, 
i.e., the Jiva has the notion of his difference from Siva. But 
when that is lost, i.e., when that spreading of Mayasakti is 
arrested, there is nothing other than non-duality, i.e., not 
even the slightest difference is entertained. (8) 

Notes: All JIvas are the ‘amsas’ of Siva. In their original 
form they are the same. It is the Mayasakti that acts as a cover 
and introduces the notion of difference through her Gunas. 
Maya first creates the notion of difference between the JIvatman 
and the Paramatman. Then through the charging of the Gunas, 
viz., Sattva, Rajas and Tamas, Maya creates differences among 
the JIvas. Some JIvas are ‘Sattvika’ due to the predominance of 
Sattvaguna. They are characterised by calmness and restraint. 
They stay away from the terrible mundane surroundings. Some 
JIvas are ‘Rajasika’ with the preponderance of Rajoguna. They 
are given to avarice and anger. They aspire for sensual pleasures. 
They are never calm, as they are bound by the snares of trans¬ 
migration. Some other JIvas are ‘Tamasika’ with the predomi¬ 
nance of Tamoguna. They have no knowledge of what they are. 
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They are merged in the mire of ‘samsara’ (cycle of birth and 
death). Countless are the natures of the JIvas due to the 
preponderance of one or the other Guna and the mixture of 
Sattva and Rajas, Rajas and Tamas, Sattva and Tamas, and 
so on. The Paramatman is pure, formless, free from Gunas, 
partless and non-dual. Why the JIvas who are his ‘amsas’ have 
these differences? The Gunas of Prakrti (Maya) are insentient 
and limited. How did they become so powerful as to create 
those limitess differences? The answer to all these questions 
is one and that is that it is all due to the sport of Maya. It is due 
to Maya that the JIvas arise in the Paramatman. It is due to 
Maya that the differences are made to appear through the 
permutation and combination of Gunas. Disappearance of 
difference is the core of an ‘Aikya’. His mind and intellect are 
pure, with nothing else except Siva as their content. Maya is 
merged in the Supreme Lustre of Siva. This is the “Advaita” 
(non-duality) attained by the Jiva through total surrender to 
Siva without any notion of difference from Him. It is only those 
who surrender themselves to Siva that cross over the ocean of 
Maya, as promised by the Bhagavan: 

(Bhag. G., 8.7) — “With your mind and intellect surrendered to 
me you will undoubtedly come to me”. 


oilKsMI- TJ MNMNdl: tidied 

$c^cKlfac<qq ‘ '3t^=bl T ^ ^ 
P7T M^-MlfH P 71 TPlft BP11” 


T?I M ¥- 


It may be objected as to how can it be said that there is 
not even the slightest difference between Siva and Jiva 
when the difference between them as Pati (Lord) and Pasu 
(the bound soul) is evidently known through scriptures. 
Here by way of answering this objection, the author 
propounds in five stanzas the “Sivadvaita” (unity of the 
Self with Siva) well known in the case of the Sivaikya in 
accordance with “I am one and only one; no one belongs to 




me nor am I anybody else’s; I do not see anyone to whom I 
belong and I do not see anyone who is mine”— 

<rfTTH cfTilft: 11^ II 

‘Pasutva’ and ‘Patitva’ are, after all, created by the 
delusion of Maya. When that (delusion) is eradicated, who 
is the Pasu, and who, on the other hand, the Pati? (9) 

cilKs^ll—II It is clear. (9) 

Notes : In Saiva religious systems, Siva has been spoken as 
‘Pati’, the lord and the JIva is spoken as ‘Pasu’ the bound soul. 
On the basis of this Saiva doctrine, an objection is anticipated 
here. If Siva and JIva are clearly distinguished as Pati and Pasu 
respectively, how can it be said that there is not even the slightest 
difference between them? This objection is answered according 
to Devlkalottarapurana which says ‘ ^ h etc.” (D.K., 

49). It is well known that Siva is “Saktivisista”, i.e., Sakti is 
inherent is Siva (in other words, inseparably related to Siva). 
When Siva thinks of creation, his Sakti assumes the form of 
Mayasakti endowed with three Gunas—Sattva, Rajas and 
Tamas. Due to the operation of this Sakti, Siva assumes three 
forms as Bhoktr, Bhojya and Preraka. (Vide notes under 
S.S.,5.37,38 and 39). Here Bhoktr is the JIva, Bhojya is the Pasa 
(bondage) by which the JIva is called the Pasu and Preraka is 
Isvara who is the Pati. This difference between Siva and JIva in 
terms of Pati and Pasu, is thus created due to the operation of 
Mayasakti. When the operation of Mayasakti is arrested in 
the case of the Sivaikya, the difference in terms of Pati and 
Pasa totally disappears. Hence, it is said that the Sivaikya is in a 
state of ‘advaita’ (non-duality). Kai.U., 24 describes this state: 
■QcT fsff^T WTtnfsf IKdlfel-i OTlfh 

I — “Having thus known the nature of the 
Paramatman (as not different from one’s Self), who resides in 
the cave of the heart, who is without Kalas (Prana, etc., upto 


MRuicjg 
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Nama), who is non-dual, who is the witness of all and who is 
free from both ‘Sat’ (vyakta) and ‘Asat’ (avyakta), one (who has 
realised his Self as Siva) attains the form of the Paramatman.” 
This is described in terms of ‘Lingangasamarasya’ (Sivajlvaikya) 
in VIrasaiva philosophy. 


cilKs^ll- 3RITFT 

'Wl fc l*jlH<44li3— 



Then if it is asked as to what is the medicine of this 
transmigration which is of the nature of a serpent caught in 
the anthill of difference, the answer is given here— 



WiWRJ I ^ o | | 

The notion of Supreme Non-duality is the best 
medicine that effectively eradicates the terrible serpent 
of transmigration which lies in the anthill in the form of 
duality. (10) 


<^IKsdl- 


'jTh'jflcpte:, sffa- 





‘Bhedavikalpasayinah’ means that (samsarasarpa) 
which resides in the anthill consisting in five kinds of 
duality (differences) in the form of (i) difference between 
the non-sentient and the non-sentient, (ii) difference 
between the being and the being (the living and the living), 

(iii) difference between the living and the insentient, 

(iv) difference between the being and the Lord and 

(v) difference between the insentient and the Lord. The 
serpent in the form of transmigration is terrible as it 
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consists in birth, death, etc. Of such a serpent of trans¬ 
migration the effectively eradicating medicine has been the 
notion of Supreme Non-duality, i.e., the notion of non¬ 
duality between the insentient and the sentient.(10) 

Notes: (Gen.s.) — This is given as a Visesana 

of ‘ghorasamsarasarpasya’ (Gen.s.). This Bhedavalmlka has 
been explained in terms of the anthill of difference in the from of 
Bhedapancaka. The five bhedas are— (i) difference 

between one insentient and and another insentient, (ii) 

mutual difference between beings; (iii) difference 

between the being and the insentient; (iv) difference 

between the insentient and Lord; and (v) difference 

between the being and the Lord. and in the 

text of the printed Sanskrit commentary of Maritontadarya, 
are obviously wrong. They should be read as and 

| These readings have been adopted in the present 
text]. The reality of this five-fold difference has been advocated 
by Sri Madhva : Vide: ^lanons; I ^ 

MtPPHJ 1 ^ ?[?ll 11 (M.Bha. Ta. Nir., 

1.69-70) — “This stream of the world consisting in five-fold 
difference, is indeed real: difference between the being and the 
Lord, difference mutually between beings, difference between 
the insentient and the Lord, difference among the insentient and 
difference between the insentient and the being”. This anthill of 
five-fold difference is the residing place in which the serpent in 
the form of “Samsara”, the cycle of birth and death, resides. 
This serpent is terrible due to the pain of birth, death, etc. 
The effective eradicating medicine for the poison emitted by 
this serpent, i.e., the poison in the form of the notion of “I” and 
“mine”, is the “Paramadvaitabhavana”, i.e., the notion of 
Supreme Non-duality. This “Paramadvaitabhavana” has been 
explained by the Sanskrit commentator as “Jadacaitanyaikya- 
bhavana”, i.e., the notion of oneness (non-duality) between the 
insentient and the sentient. When five kinds of difference are 
totally eradicated, the non-duality will be reduced to the non¬ 
duality between the insentient and the sentient, i.e., between 






753 


matter and spirit. The matter in that state is subtle and it 
becomes one with the spirit. That is the state of the Para- 
matman. The notion of “I” and “mine” being totally subsided, 
the Self (JIva) remains in that state of the Paramatman losing his 
identity like the river in an ocean. This is according to the 
Sanskrit commentator. Paramadvaitabhavana can as well stand 
for universalisation of “I-ness” “mine-ness”. Individualistic 
(vyasti) “I-ness” and “mine-ness” lead to bondage, while univer- 
salised (samasti) “I-ness” and “mine-ness” lead to liberation. 
Hence, “Aikyasthiti” is that “advaitasthiti” in which the serpent 
in the form of transmigration is killed after breaking open the 
anthill in the form of duality (difference). 



Since the transmigration has been a great ocean 
arising from the notion of difference, it may be asked as to 
who and by which means would cross over it. The answer is 
given here— 



The preceptor crosses over the great ocean of 
transmigration born from the notion of difference, with the 
help of the boat in the form the notion of non-duality.(ll) 

cdKsdl-^TTL f*raf#FT \ f?l£ TTS^I IU 11 

The preceptor means the ‘Sivalingaikya’, he who has 
become merged into the Sivalinga. The rest is clear (11) 

Notes: No body can cross ever an ocean without a boat. 
Transmigration (Samsara) is a great ocean. In crossing over 
this great ocean, the notion of ‘advaita’ (non-duality) acts as the 
boat. The ocean of Samsara is terrible with lofty tides and 
confusing foam. The JIvas are bound in it and are made to suffer 
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the afflictions and torments of worldly life. Some people think 
that worldly life is false and Paramatman alone real. All this 
worldly life has been a mere illusion. This is not corret. The 
ocean of Samsara is real, suffering is real, everything is real. 
It is a real cover that is removed to reveal the truth that the 
Self is not different from Siva. This is the “advaitabhavana” that 
acts as a boat to cross this ocean. The difference between the 
JIvabhava and Sivabhava has been a phase that continues upto 
the realisation of “advaitabhava”. This “advaitabhava” is the 
state of Siva, which is the bridge accross the ocean of mortality 
helping the Self to cross over to the shore of immortality. This 
experience of oneness with Siva on the part of the Self is the boat 
to cross over the ocean of Samsara. Sve.U. says: %3'T^ffcr 

sfirretfti MtlHJ (6.12)— “It is the wise that have the 

vision of Him (Paramatman). Their’s is the eternal bliss, but not 
of others”, 7TRT frt^i RrsHHJ 3upFr tr ^ 

facmviHj I (6.19)— “He is without parts, without action, peaceful, 
flawless and without attachment. He is the supreme bridge 
leading to immortality, like the fire which has burnt the fuel”. 

oilKsMI- ^TqfrT: WTC^:fsb<M|cb<l =bM<lR^- 

fd(PTl') %PT — 

It may be contended as to how this transmigration 
which happens to be the black (terrible) night allowing the 
actions of the demon in the form of desire, could be 
destroyed. An answer is given here— 




414IKchlH<IN4<J dWidTTFfTT IIII 
(HHl4flWf TT^fr TnftrT #PPI 

i iu 11 


The dark (terrible) night in the form of transmigration 
which allows the activities of the demon in the form of 
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desire (Kama) when it is roused by the darkness of 
ignorance, is destroyed by the sun in the form of non¬ 
duality. (12) Hence, so far as the Yogins are concerned, 
there is no means of removing the great heat of terrible 
transmigration other than the notion of non-duality. (13) 


cdltsdl- 


“T TPl4W: MUM VW{\ IUII 


“That which is roused by the darknes of ignorance” 
means “that which is born from the terrible darkness of the 
nature of ignorance.” When the dark night in the form of 
transmigration is so roused, it takes to the activity of the 
demon of desire, i.e., performs the action of the demon of 
the nature of desire. That dark night is destroyed by the 
sun in the form of non-duality which is otherwise known as 
Sivadvaita, the non-duality of Siva (Sivaikatvabhavana). (12) 
It is clear. (13) 


Notes : In 14.11 above, the Samsara has been compared to 
an ocean and Advaitabhavana has been compared to a boat. 
Through that analogy of the ocean and the boat, it is taught that 
the JIva can cross over the ocean of Samsara with the help of a 
boat in the form of the non-duality between the JIva and Siva. 
Here, in 14.12, an analogy of the darkness and the sun has been 
introduced. Kalaratri (dark night) brings the feeling of terrible¬ 
ness going with it. Another characteristic of the night is that it 
affords full scope for the sport of the demon in the form of 
desire (Kama). Ugrakamapravrtti, inclination towards the fulfil¬ 
ment of all desires with all aggressiveness, is the characteristic 
of demons, who deem that Kama is the highest value of life 
(Purusartha). Bhag. G. says : (4'UihmR4 4 u ^ mwI'UI^hiRipT: I =m-h'im- 
HdMRPd ftfSITT: 11 3tRTFW?l4%: I ^ 

H'U'iid'-yadi'tj | (16.11-12)-“Resorting to limitless worry lasting 

upto death, those who consider the enjoyment of pleasures as 
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their uttimate value of life (Purusartha), who are bound by 
hundreds of fetters and who are prone to desire and anger, and 
who aspire for the acquisition of wealth by unfair means.” Such a 
thickly dark night of transmigration which is nourished by the 
darkness of ignorance, is totally removed by the sun in the form 
of the notion of non-duality. 

Then after having told the greatness of Sivadvaita, the 
author concludes the Aikyasthala in two stanzas- 

chlfdclfcfui 11^*11 

f^rfT^fTOTT^WTrT: f$lc|4tpH: I 

11 ^ m i 

That bliss which is born from the experience of non¬ 
duality even if it lasts for a moment, cannot be obtained by 
the enjoyers of mundane pleasures (bhogins) even if they 
enjoy them for crores of years. (14) The all-encompassing 
experience of Sivananda (bliss of non-duality with Siva) on 
the part of the Sivayogin who has the whole world merged 
into his mental vision, is called Mukti. (f5) 


“The enjoyers of pleasures” means “the enjoyers of 
royal pleasures.” The rest is clear. (14-15) 

Aikyasthala ends 

Notes: 14.14 speaks of the greatness of Sivadvaitananda. It 
is the highest bliss which can be experienced by the Yogin, but 
never by the Bhogin. Advaitabhavana is the notion of one-ness 






757 


with Siva. This is the ‘Brahmabhava’ as the Mund. U. says: “W 
’rath” (3.6.9.) — “He (JIva) knows Brahman; he becomes 
Brahman itself.” This Brahmabhava is nothing but Ananda- 
bhava, as spoken by the Tai.U.: 3TFT^f^frf - “(He) 

realised that Ananda (bliss) is Brahman”. That bliss which is 
born from Advaitabhavana is the Supreme Bliss. It is the highest. 
Blessed indeed is he who experiences it even for a moment. He 
who experiences mundane pleasures for crores of years, cannot 
have the slightest taste of that bliss. 14.15 gives the nature of 
Mukti. The experience of the bliss of merging into Siva by the 
Sivayogin, is regarded as Mukti. The State of the Sivayogin at 
the Aikya stage is described in terms of the merging of the world 
in his mental vision. The world is the variety of objects and the 
variety of experiences. The world is a bundle of objects and 
experiences. As long as it is bound by these, i.e., visayasakti, the 
mind is in bondage and binds the Self. ‘Merging of the world’ 
means ‘the merging of the visayasakti, i.e., disappearance of the 
‘visayas’ amounting to ‘nirvisayatva’ of the mind. Such a mind 
does not bind the Self. Bra. B.U. portrays this excellently: 

I SRtPTfaqqWcki ^ 144^4 1(2)- “Mind 

is the cause for both bondage and liberation of human beings. 
Its attachment to objects of senses is for bondage and its state of 
the absence of attachment to objects, is for liberation”. The 
Sivayogin is totally in a state of oneness with Siva. Objects of 
senses are outside the perview of his mind, which has Siva as its 
content. The result is the experience of bliss of Siva. That is 
Mukti of the Sivayogin. 



<4Ks4l— 3T4 ^4- 

Wb:l 4^4 ' 3 TPfr ^fvP4cl l” ?fd 



Acarasampattisthala—(42) 

Then in accordance with the statement of Sivarahasya, 
viz., “Yatha ravih, etc.”, which means “Just as the sun 
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absorbs all the liquids and the fire (the eater of oblations) 
swallows everything, so does the Yogin experience the 
objects of senses and yet remains unointed by the fruits of 
auspicious as well as inauspicious deeds”, the author 
propounds the wealth of good practices of the Sivaikya in 
twelve stanzas— 

^IcblfTRiH^d WWlt: ^dcblfcfa: 113 5 M 

The preceptor who has attained the state of Siva 
through the contemplation of oneness with Siva, is 
untainted by the observances of ‘Sutakas’, etc., (impurities, 
etc.,) as a part of his religious practices, although he is 
endowed with a body. (16) 

c-MUsdl— fTpt^HIcmi fMe^FTT 

T PrMcMsf: I 11 

The preceptor (Sivaikya) who has attained the state 
of Siva through the notion of oneness with Siva, although 
he has a body (i.e., Jivanmukta, liberated even while alive), 
is not attached to his own practices such as ‘Sutakas’ 
(observance of impurities of birth, death, etc.). (16) 

Notes: “Wife (Siva R.). Sivaikabhavana consists 

in the contemplation that ‘I am Siva’-‘‘3ti WlfFT” (Br.U., 1.4.10). 
Through this contemplation, the Sivayogin is neither prompted 
to any action nor desirous of doing any action for himself. Yet 
as certain duties are consequent upon his being alive, he has 
to undertake some actions. It should be remembered that in 
carrying out his duties, he does not have even the slightest 
interest in the fruits of those actions. In other words, he does 
his duties in the manner of ‘niskamakarma’, as taught in the 
Bhag. G.: HI wtg I HI % htfliRd- 


=h4fui 11 (2.47) - “Doing your duty is in your hands. You have no 
claim over its rewards. Do not have a reward (fruit) as the 
motive of your action. May you not be totally without action.” 
As declared by the Katha. U. viz., “H frwh HTW:” [5.11]— 

“he is not affected by the worldly experiences (§:H, etc.), as 
he is outside their scope”. He is not affected by them because he 
does not do anything with any selfish motive and the fruits of 
Karman do not accrue in his case. Although he is endowed with 
a body, he is not associated with any Sutakas as a part of his 
religious practices. (See notes under S.S., 9.43 for discussion on 
the relevance of Sutakas for the VIrasaivas). 

chKshl— cMHlRcibllij - 

If it is asked as to why it is so, the answer is given here— 

fwt ufo *hRchwj 

^ffuTT fei 3 f^T^TI 1^1 I 

When the knowledge of Sivadvaita becomes firm in 
the case of the wise persons (Yogins), what could be 
expected of action, whether it is not done or done? (17) 

chKshl- TRfWTT ftTcfltcTlti R*lt 

cp4 u n 5 cc b4 u u •yc=b4 u u fr> 3 
^llRch4:II ^ 11 

“qqRcui” (the wise, Yogins) means “in the case of 
those whose mental inclinations are stationed in the state 
of oneness with Siva (Linga).” When the knowledge of 
Sivadvaita is firm in them, what could be expected, if bad 
action is not done or if good action is done? It implies that 
nothing is expected. (17) 

Notes: The Sivayogin who has the steady experience of 
Sivadvaita is not at all associated with the fruits of action. 
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Sometimes he may do some action thinking that it is bad. 
Sometimes he may do some action thinking that it is good. But 
the fact is that he is impervious of the fruit of action. Hence 
whether he undertakes action or desists from doing any action, it 
is all the same to him. Bhag. G. has made this point very clear: 

Pd^IrHI ftfadlcHI LldRW: I 1 1 ^ 

I ?f%IFTlf%qT% cRfcr ?f!T WRJ I (5.7-9) - 
“The Yogin who is of pure spirit, who has conquered himself, 
who has control over his senses and whose Self happens to be the 
Self of all beings (from Brahman to Stamba), i.e., who has the 
right realisation of Sivadvaita, is not associated (with fruits of 
action) even though he might do action (for the guidance of the 
people — lokasangraha). Seeing, hearing, touching, smelling, 
walking, sleeping, breathing, speaking, rejecting or accepting, 
opening the eyes, closing the eyes, while doing all these actions, 
the Yogin who knows the ultimate truth should always think that 
he is not doing anything with the firm conviction that the senses 
are operating in the fields of their objects”. The last sentence 
may appear simple and even a worldly man may say that his 
senses were operating in the fields of their objects and that he 
was not responsible for anything. It should be noted here that it 
is not as simple as that. See what the Bhagavan says: rRR 

<p5TT I 4PR: ^ cqck’dlcH!^ 11 (Bha.G., 5.11) 

- “The Yogins do action merely through their body, mind, 
intellect and senses, discarding all association (with the fruits of 
actions) for the sake of self-purification.” The point here is 
“kevalaih” (merely), i.e., without any association of “I-ness’ and” 
“mine-ness” (mamatva). The attitude here is d-Tin RT 

WFT” (Sankara, on Bhag. G., 5.11) - “I do action for the sake 
of the Lord but not for any reward for myself.” This is the 
attitude that is most difficult to develop and maintain. Had it 
been not so everybody would have taken such a false stand 
and compared themselves with Yogins easily. The Yogin who is 
the Lord Atman (Siva), does not create anything for himself, 
neither the responsibility that ‘I am the doer’ (kartrtva) nor the 
objects (such as chariots, pitchers, mansions, etc.,) which are 
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most wanted by the people, nor any association with the fruits 
of action, while it is the “Svabhava” (Prakrti or Maya) that 
operates - ^ 7 wffw ^5jfir inj: I ^ wtleRg 

W# 11 (Bhag. G., 5.14). It is through the grace of the Lord that 
this cover of Maya is removed. As a mark of his grace, the Self is 
induced with Bhakti (which is the Anugrahasakti of Siva). After 
this “Saktipata” the path of Mukti is revealed and through the 
ripening of Bhakti into “Samarasabhakti”, the Self attains its 
real state of Sivadvaita and remains in its real field of bliss. This 
is succinctly stated by the Bhagavan: fTOT JWtt Rf tmi glrRTT I 

Rifa % HldlAdi rTTRvr % 11 (Bhag. G., 7.14) - “This divine Maya 

is made up of Gunas (Sattva, Rajas and Tamas). This my Maya 
is hard to overtake. Those who have surrendered to me, can 
alone cross over this (ocean of Maya).” The Sivayogin who has 
surrendered himself to Siva and who enjoys the bliss of “Sivatva” 
is beyond the reach of “Maya.” The Sivayogin who has surren¬ 
dered himself to Siva and who enjoys the bliss of “Sivatva” is 
beyond the reach of Maya. Whether done or not done, the 
actions have no relevance to him. 


c-uiMi—rpfKT - 

If it is asked as to why is it so, the answer is given here— 

Hglcb4 1 I ^6 11 


The Yogin who is of equal attitude towards everything 
due to his state of one-ness with Siva (Sivadvaita), does not 
get associated with the fruits of action even when he does 
any great action. (18) 


cdltsdl— 





dAtnri di'jdiqj 


d^HI^ derail 


HI*d)Pd 11 \C 11 
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^1^12 

“One who has equal attitude towards everything” 
means “one who has the uniform attitude towards a clod of 
mud, a stone or a piece of gold”. Such a Yogin, who has 
become one with the Linga (Siva), does not get associated 
with the fruit of action, even though he performs the great 
action, i.e., the action which results in sin or merit. It is 
implied here that since everything is looked upon as Siva in 
form, there is no association (of fruits of action in the form 
of sin or merit). (18) 

Notes : The Sivayogin who is in a state of Sivadvaita, looks 
upon everything as Siva. The notion of difference (bheda- 
buddhi) as a clod of mud, a stone, a piece of gold, etc., does not 
occur to the Sivayogin, because he has no interest in them either 
as a valuable object or a worthless object. Everything is the same 
to him. Hence he is called “samadarsanah.” Bhag. G. portrays 
him thus: ^ ^feTT: 

1 1 (5.18) - “The wise (Yogins) have the same attitude 
towards a Brahmana who is rich with knowledge and discipline, 
a cow, an elephant, a dog or a lowly person.” “Samadarsana” is 
inspired by “Advaitabhava.” The same attitude towards every¬ 
thing is a mental culture which should be brought into practice 
with discretion. Remember what Sarpabhusana Sivayogin has 
said: “Balasadiradvaitavanu bahyadali manadolekobhava- 
dindiru” (Do not employ ‘advaita’ outside, be of uniform 
attitude mentally). Such Yogins conquer (go beyond the reach 
of) transmigration (sarga=janma) here and now as their mind 
is in a state of equipoise fwh I” (Bhag. 

G., 5.19). This is the state of JIvanmukti of the Sivayogins. His 
attitude is further elucidated in the next stanza — 





fcm mil 


To the Yogins who are deeply stationed in the 
realisation of one-ness with Siva, everyone is similar, 
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whether he is a person with merit, a sinner, a Brahmana or 
a lowly born. (19) 

c-MUsdl-lYpt^HIcl^TdHi TEH fW^H^TdHi f?Eb 

TJcblft ^uq| r q| qj ^TTHTEHT HT 3^# TT 
HI Tl^T: TRH: RriPT: NUN 


To those who are endowed with the notion of one-ness 
with Siva, i.e., who are endowed with the knowledge of 
non-difference from Siva in everything, in other words 
those who are one with the Linga, everybody is similar or 
equal whether he is rich with merit, a sinner, a Brahmana 
or a lowly-born. This is certain. (19) 

Notes : The Sivaikya in his JIvanmukta state does not have 
attachment towards anybody on the ground that he is endowed 
with merits derived from good deeds and dislike towards anybody 
on the ground that he is a sinner due to the performance of 
prohibited deeds; he does not have a special regard towards a 
person on the ground that he is a Brahmana; nor does he 
entertain hatred towards a person on the ground that he is Sudra. 
To him everybody and everything have been Siva only. This is 
elucidated by the Bhagavan : ^ urn 

Wfw fWT: 11 (5.20)- “He is not delighted 
on meeting a dear one; nor does he get agitated on seeing what 
is not dear; the knower of Brahman whose mind is firm and 
who is not deluded, stands in the state of Brahman (stands as 
Brahman).” This is in accordance with Mund. U. statement - 
(3.2.9). 


cdltsdl— 


^ cq'Jldl’m 


If it is asked as to how are the practices of castes 
(varnas) and orders of life (asramas) to be left out even in 
the case of those who have attained the knowledge of Siva 
(the spiritual knowledge), the answer is given here — 
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dlRbcb^ 4KMK: 119 o 11 

What is the use of the practices of castes and orders of 
life in the case of those who have attained spiritual know¬ 
ledge? The good practices of the world should be observed 
even though there is no fruit (reward) from them. (20) 


«lKsdl- 


3lPm f^#HT |% t 

FRHKT ^if^FFTh 
*n%5fq- fmm ??^f: I R o 11 


=^:l fKl 
^TK: WfT- 


In the case of the enlightened persons, i.e., those 
who have realised Siva as not different from their Self, 
what is the use of the practices consequent on their caste 
such as Brahmana and the order of life such as Brahma- 
carya? It is implied that there is not even the slightest use 
of them. If it is asked as to why it is so, the answer is that 
those good practices of the Varnasrama order, i.e., the 
good practices, either obligatory or consequent upon some 
occasion, should be observed even though there is no fruit 
for those. (20) 

Notes : In the case of a Sivayogin (who is one with Siva), the 
religious practices consequent on “Varnas” (Brahmana, Ksatriya, 
Vaisya and Sudra) or on the “Asramas” (Brahmacarya, Gar- 
hastya, Vanaprastha and Sanyasa) are no longer binding. Nor do 
they bring any reward. But they should not be rejected by the 
Yogin on the ground that there is no use of them to him or that 
he has all his desires fulfilled or subsided (aptakama). From the 
worldly point of view they should be practised, because whatever 
that is done by the great is accepted and done by other (ordinary) 
persons; whichever authority he adduces, whether worldly or 
Vedic, the same is followed by the world: qewdh 
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I F < 4 dN|ui 11 (Bhag. G., 3.21). The point is 

that those practices have to be observed for guidance of the 
people: 11 (Bhag. G., 3.20). Another 

point to be noted is that all the practices of Varnas and Asramas 
are equal and there is no consideration of superiority or 
inferiority about them, because they are duties to be performed 
by each according to his varna or asrama. All those duties are 
for the welfare of the society and hence all those are sacred. The 
Lord has said: qi^cM ^ JwffsRFm: I cHFT FT 

I (Bhag. G., 4.13) - “Byway of categorising as per 
the “gunas” (Sattva, etc.,) and “karma” (action) the four-Varna 
order is created by me. Know that I am its maker and at the 
same know that I am not the maker”. Brahmana is one who has 
the predominence of Sattvaguna and his actions are sama, dama, 
tapas, etc. Ksatriya is one who has the predominence of 
Rajoguna and his actions are saurya, tejas, etc. Vaisya is one 
who has the predominance of Rajoguna with a slight mixture of 
Tamoguna and his actions are krsi, etc. Sudra is one who has the 
predominence of Tamoguna with a slight mixture of Rajoguna 
and his actions are many kinds of services (susrusa). But when 
the Varna came to be decided on birth (son of a Brahmana is a 
Brahmana, etc.), the ideal situation became reduced to discrimi¬ 
nation, the notion of hierarchy and practice of untouchability. 
VIrasaivism gave a call to all human beings that all should treat 
each other as equal without any discrimination on the ground of 
either birth or sex. (See S. S., 11.55) 

cqiMI— ^ 

It may be asked as to how they (duties of Varna, 
etc.,) are to be left out because even in the case of the 
enlightened persons the relation with their bodies is still 
existing, and further because the non-performance of those 
duties would result in sin as declared by Srutis, then the 
answer is given here — 
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^chflS 


mR^cJS 


^cl^KUlH-W ^Ml <J HlPchchl I 1?^ I I 


The activity of the body in the case of him, the seeds of 
whose fruits of actions are completely burnt by the fire of 
pure knowledge and who appears as if he is endowed with a 
body, is just mundane. (21) 


cRKsdl— fH4dR|cWfadfeHI 3T5rqfrT?lipp^ ftrTCT- 

Rl^l I 5M<l<)c| WRHFT TR 3 w^m- 

WeRlf^T^lfrrg elllVb) ^rf^R- 

II 


“Dehayatra” means “the activities of the body such as 
the movements of the hands and feet, etc.” Such an activity 
on the part of him (the Yogin) the seeds of whose fruits 
of deeds in the form of merits and sins are totally burnt by 
the fire of pure knowledge of Siva in such a way as there 
would be no fear of rebirth, who has no relation with sin 
due to non-performance of Karman and who appears as if 
he is endowed with a body on the analogy of ‘burnt cloth’, 
is, indeed, mundane, i.e., transitory as it continues upto 
liberation after the relinquishment of the body. (21) 

Notes: The fruits of Karman are in the form of ‘papa’ (sin) 
and ‘punya’ (merit) due to the performance of bad deeds and 
good deeds respectively. They are called ‘samskaras’ the impre¬ 
ssions of past deeds, good as well as bad. The seeds of these are 
responsible for rebirth and the cycle of birth and death, which is 
painful. The fruits of Karman on the part of the Yogin are burnt 
by the fire in the form of the knowledge of Siva, which is pure 
and unmixed with other experiences. In his case, there is no 
question of any sin (pratyavaya) if the ‘Varnasrama’ duties are 


not performed. He looks like one who is endowed with a body. 
Although he has a body, he is not associated with the fruits of 
actions consequent on having a body. In that way it is useless, 
even though it exists. Here the Sanskrit commentator gives the 
analogy of ‘dagdhapatanyaya’ which consists in the appearance 
of a burnt cloth as a cloth; once you try to take it into your hands, 
it will be disintegrated. Just as a burnt rope looks like a rope 
without being useful to tie anything, similaraly the body appears 
like a body without being useful as an instrument of action 
resulting in sins or merits. All its activities are just mundane. 
They have no consequences. Such is the state of the Yogin: W 
^cf chlHh^hclRldl: I 'Tf&Scf11 Bhag. G., 

4.19) — “Him whose Karman is burnt by the fire of knowledge 
and all of whose actions (samarambhah=karmani) are free from 
desire and determination, the wise call as the enlightened One.” 
The actions without desire and determination (for fruits) are, 
indeed, physical activities without any motive ( 5 ^ ^MI: - 
Sankara on Bhag. G., 4.19). These ‘cestas’ are meant for Loka- 
sangraha. 

cRKsRI—3iq— 

"TPT gWT dIRPd fljRT: 

fWl 31Nt R’ Rcrl^^l iJc^ciTclR m T RVMrT, 
3xFT: 3 ^: U TIT T^ffd” ?frT ^l^h^cRjRlRhj— 

Then in accordance with (i) the Chand.U.statement 
“Tasya tavadeva ciram, etc.,” which means “Of him (who 
has the guiding Guru - acaryavan Purusah), there would be 
no liberation until his body falls”, (ii) The Jai. Bra. 
statement “Tasya putradaya, etc.,”, which means-“His 
sons, etc., come near him, the friends praise his good deeds 
and the enemies refer to his bad deeds” and (iii) the two 
statements of Chand.U.viz.. “Yatha puskarapalasa, etc.,” 
and “Sa uttamah purusah, etc.,” which mean “Just as the 
the waters are not absorbed by the lotus leaf so the sinful 
fruit of a deed is not absorbed by him who knows that he is 
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^Sjc&IS 


mR^cJS 


Brahman,” and “He is the Purusa par excellance who 
transcends all this”, the author says— 



•Wcb4u|| q f^rT trePTirfiramnTT I R 9 I I 

He who has the firm renunciation attained throuth the 
knowledge of Siva (i.e., knowldege that his Self is Siva) as 
his nature, is not associated with the fruits of his deeds like 
the lotus leaf which is not associated with waters. (22) 

5IMT— fMv^FT: ^=h4 u ll 

•^■^l=h4 u ll 3F»TOT T Rrl4d ^T?f: ll^ll 

He who is merged into the Sivaliriga and who is 
marked with firm renunciation, is not associated with the 
fruits of his deeds (papa and punya) just as the lotus leaf is 
not attached to the waters. (22) 

Notes: “tw (Chand. U., 6.14.2); "tw gwr 

3pqfar, Jai. Bra., 1.45-50); 3 #, 

(Chand. U.,4.14.3); ‘fa 3rnT: JW:, S?*nft”(Chand.U.,8.12.3). The 
Sivayogin (Sivalingaikya) is marked with firm renuciation 
consequent upon the attainment of the nature of Siva. Chand.U., 
6.14.2 gives an enlightening analogy (drstanata). A certain 
person who has his eyes covered with a band, is taken away from 
his Gandhara country and made to enter a forest by the thieves. 
He who is now devoid of discrimination (viveka), who is deluded 
regarding the direction and who is suffering from hunger, thirst, 
etc., is afflicted by pathos and aspires for liberation from the 
bondages. The forest into which he is made to enter, has been 
full of fears and dangers such as tigers, thieves, etc. He is 
fortunately rescued by some compassionate person and taken 
back to his Gandhara country wherein he resides with happiness. 
In the same way, the Jivatman has his eyes covered by the cloth 
in the form of delusion (mohapata) and is taken from his station 
in Siva to the forest in the form of this body by the thieves in the 


form of sins, merits, etc. In this forest in the form of the body 
which is made up of ‘tejas’ ‘ap’ and ‘anna’, is filled with the fears 
and dangers in the form ‘vata’ ’pitta’, ‘kapha’, blood, fat, flesh, 
bones, etc., the Jivatman entertains the false notions of “I” and 
“mine” (such as) “I am the son of so and so”, “I am born”, “I 
die”, ‘these are my relatives”, ‘this is my wife or my son”. Such a 
Jivatman is shown great grace by a compassionate person due to 
the preponderance of merit. The compassionate person is none 
other than the Guru who is enlightened by the knowledge of his 
Self as Siva. The Guru teaches him with compassion that he was 
not really belonging to the cycle of birth and death (nor the son 
of so and so, etc.,) and he was really That— “Tat tvam asi”. 
Through this he is relieved of his blindness due to the cover of 
delusion. Like the Gandhara man, he is secured back to his 
original state as Siva. In that state of oneness with Siva, he 
remains blissful. As soon as the body falls off, he is totally free 
from all entanglements. He is Siva and remains as Siva for ever. 
There is absolutely no pause between the relinquishment of the 
body (dehamoksa) and the merging into Siva (satsampatti). 
This is an elaboration in the light of Sankara’s commentary on 
Chand.U.6.14.2: W^di fa?i TTWRIT3TTT fast sfatfa ¥ 

wr 4 ^ fed! iwrat =fa 

diddd fat fafaSFtssi hHcfrd ?fcT 11 — In the case of him (who was 
crying like that—see Chand.U.6.14.1), some compassionate 
person gets him released from bondage and enlightens him 
saying ‘go from this direction to the direction of the Gandhara 
country’. Then traversing from one village to another village 
asking the way, the wise person should reach the Gandhara 
country. In the same way a ‘Purusa’ who has a preceptor (to 
guide him) knows....” It is through the guidance of the Guru that 
he acquires such a firm renunciation. It is such a person that 
remains unassociated with the fruits of deeds, even though he is 
required to do some actions consequent on having a body. As 
soon as the body falls off the Self attains to its original stage of 
Siva. This is attainable only to those who have given up all 
external seekings, who do not have any other resort, who are the 
recluses with the firm realisation of “I am He” (Hamsa), who are 
above the purview of the (four) Asramas” (atyasramins) and 
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* 1^12 

who are bent upon acquiring the knowledge of Vedanta. This is 
called as “Prajapatya” (The knowldege derived from Prajapati 
—vide Chand.U., 8.7.3-4; 8.8.1-5; 8.9.1-3; 8.10.1-4; 8.11.1-3; 
8.12.1-2). This knowledge was given by Prajapati to Indra. He 
who has realised Prajapatya is the Purusa who is not at all 
contaminated by the “karmaphala”. “Padmapatramiva ambhasa” 
is a very illuminating analogy. 

cJTRs^T- “'W dbg: ^KdlcbNi T ?frT 

fT:%ll'H=hlR=blj'Mli; iJ l flbdT RldRrl'fj- 

'iylMPd WfH: nRlMK-MPd— 

In accordance with the statement of the Nihsvasa Ka., 
viz., “Yatha vayuh, etc.”, meaning “Just as the wind, 
although very fast, does not go away from the sky”, the 
author propounds in five stanzas that in the case of the 
person who is firmly devoted to the Sivalinga, all actions 
are of the nature of worship of the Sivalinga— 

TTHTR^TTfa U^IUPd : I 

WII33 11 

The enlightened person who is ‘Sivalingaikya’ is always 
engaged in the worship of Siva (Linga), whether he is 
walking, halting (sitting), sleeping or awake, due to his 
absorption in the knowledge of Siva. (23) 

edits*!I— WiRl: RldR^dd: WKFFp 

wn; Risikpt^, Pk-ck 

Rld^INdHIdbll^ Rld^imt: Prl^Plhi 

II 

“Mahamatih” (the enlightened person) stands for 
“him who has become one with the Sivalinga”. At the time 
of walking, at the time of sitting, at the time of sleeping or 


at the time of waking (observing the objects), nay, 
practically at all times, he is engaged in the worship of Siva, 
due to his firm attachment to the knowledge of Siva (that 
his Self is Siva), i.e., due to his relation of fusion with Siva. 
The meaning is that he is firmly devoted to the Linga. (23) 

Notes: ...” (Nihsvasa Ka.). “Sivajnanasamayoga” 

is the internal relation of the Self with Siva in the form of the 
spiritual awareness of Siva as one’s Self. This relation being 
internal, the Sivapuja referred to here is the spontaneous, 
continuous process of worship going on within one’s Self in the 
manner of both the worshipper and the worshipped being Siva. 
It is implied here that when the Sivalingaikya is engaged in any 
external activity as indicated by “gacchamstisthan, etc.,” he is 
engaged in the internal worship of Siva. Sankara in his Siva P. S. 
has portrayed this very well. (See the preamble to stanzas 25-27 
after the next stanza.). 

cilKsdl-^3 RlclIj'H^HRlcddl^— 

If it is objected as to how can one have the mental 
attunement with Siva at the time of seeing (experiencing) 
the objects of senses, the answer is given here— 

WT \i cR<J I 

tHI UgldH: 11?* 11 

Whatever object the teacher (Sivalingaikya) sees 
(experiences) with delight in the world, in all that there is 
the excellence of the vision of Siva for the great person. (24) 

edits*!I— ^f?ldr RddR^dd:, d£l^ ddldlRcj, 

Mlld^Td: ^WTfrT, TIT TIT H^l'cHH: 

RldRrl^-ddtrd Rld'^fdd^lftl: Rldld)=bHd u lRl , 4^d N Rldird^^ IJ l 

: 11 ^X 11 
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Whatever object the teacher, i.e., the Sivalingaikya, 
sees with delight such as the pot, cloth, etc., in all those 
objects there is the excellence of the vision of Siva in the 
case of the great person who has become one with Siva, 
because there is nothing apart from Siva to him and there is 
the notion of everything as consisting of the the Supreme 
Spirit. (24) 

Notes: “Sivadarsanasampatti” everywhere is the great 
wealth of the Sivaikya. It is the wealth in the form of the 
conception that all this is Siva —I (Chand.U.3.14.1). 
Patanjali in his Yo.Su. has prescribed “cittavrtti-nirodha”. In 
Sivayoga such a requirement is replaced by the notion of 
everything as Siva. This is the Vedanta way as noted above. All 
thought-waves should be consisting of Siva. This is in introspect 
the conception of all objects as Siva. 


c4Ks4l- m — "3ITRTT o4 Rfd: Tf^RT: Wti:, 

■?Rk 1 Ji|, T J^TT 4 fcmls'HbK'cHl, fel RRTRlf^lfcT: I RHTC: WTf: 
RlftfR PRT, TKIIh qnqRsld 


wr(i r 





Then as per the statement of the resolute persons, viz., 
“Atma tvam, etc.” which means: “You are the Self, Girija 
(Sakti) is the intellect, the life-breaths are the attendents, 
the body is the home, accomplishment of enjoyment of 
objects of senses is your worship, sleep is the state of 
trance, movement through feet is the performance of 
circumambulation and all speeches are your prayers; O 
Sambhu whatever action I do all that amounts to Your 
worship”, the author propounds in three stanzas the 
form of worship of the Sivalinga which is pure due to the 
purity of the three instruments (trikarana), namely, body, 
speech and mind (kayena, vaca, manasa) and concludes the 
Acarasampattisthala— 
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TTT TIT TJTIT TT^T d^dlrUdlUJ RV9 I I 


Whatever the Yogin, who is pure in throughts, thinks 
through his mind, all that being Siva in content, is regarded 
as meditation on Siva. (25) Whatever that is spoken in the 
world on his own accord by the Sivayogin all that amounts 
to prayer dedicated to Siva because Siva is of the nature of 
all. (26) Whatever action that arises or that might arise in 
the case of the Sivayogins, all that amounts to be the 
worship of Siva as they always have their mind consisting of 
Him. (27) 



“Suddhabhavana” means “one who is endowed with 
pure thoughts”. The rest is clear. (25) It is clear. (26) In the 
case of Sivayogins, i.e., those who have become one with 
Sivalinga, whatever might be the physical activity, all that 
action is always the worship of Siva for those who have 
merged into the Sivalinga, in the spirit of identity with it. (27) 


Acarasampattisthala ends 
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Notes: It is already noted that the Sivayogin who has taken to 
firm renunciation, remains in ‘samsara’ without being attached 
to it like the lotus leaf in water. If he moves about it amounts to 
the circumambulation of Siva. If he talks something, it amounts 
to a prayer to Siva. If he sleeps, it amounts to meditation on Siva. 
Thus all his physical as well as mental activities amount to the 
forms of worship of Siva. Thus the excellence of the practices of 
the Sivaikya (acara-sampat) transcend the limits of injunctions 
and prohibitions. “3tTtnTT^PiR'Jiiuf!T:...” (Abhi.Va. - Siva.Ma.Pu.). 



c4Ks4l— 3T2I—“^S^l Mybl'HdPd” 






Ekabhajanasthala—(43) 


Then according to the statement of Mund.U., viz, 
“Pare’vyaye sarva, etc”., meaning, “Everything becomes 
one in the Immuatable Supreme”, ‘Ekabhajanasthala’ has 
been propounded in five stanzas for the Sivalingaikya who 
is adept in ‘Sarvacarasampatti’— 


fog folcpfo ^fo TRJ fo^T I 



The Sivayogin who ever cherishes mentally that the 
world is composed of Siva is regarded as ‘Ekabhajana‘ 
(One who has one resort), because he has a singular resort 
in Siva, i.e., he has Siva as his one and only refuge. (28) 



In the case of the Sivayogin, the state in which he is 
regarded as one who has one resort, as he has taken refuge 
in Siva alone, is called “Ekabhajanasthala”. (28) 
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Notes: ^ (Mund.U.,3.2.7). The full 

mantra is — TcTT: 3nrTT: hsmi fsifiwrg' 

3TW, vfssiRr 11— “The fifteen Kalas such as prana, 

etc., (which are required for the creation of bodies), merge into 
their respective original sources; the presiding deities of the 
eyes, etc., in the body, enter into their respective original deities 
such as Aditya, etc.; the deeds done by the JIvanmukta (which do 
not bear fruit) and the Self which consists of special knowledge, 
merges completely into the Supreme Immutable One (i.e., Siva).” 
They become totally one with Siva with all the distinctions lost 
sight of. The Self appears as Siva like the reflection of the sun 
appearing as the sun when the reflecting media like water, 
sword, mirror, etc., are removed and like the ether appearing as 
ether when the limiting factors of ether such the pot, monastery, 

etc., are removed. See—. 

?cr 

tteraiwii: 11 (Sankara on the above Mantra). How the 
distinctions are totally lost sight of is very well portrayed through 
an analogy in Mund.U.,3.2.8—3*ITTO: PKHIHI: TWT 

faSPT cPtT ferwiWnfeTH: WTt |— “Just as the 

different rivers flowing into the ocean become merged into it 
giving up their identity in the form of name and form, so does 
the wise one become one with the Supreme Divine Purusa (Siva) 
free from his name and form.” Such a Sivayogin (Sivaikya) who 
has realised that Siva is one and only resort of not only himself 
but also of countless number of Pindandas as well as 
Brahmandas, is significantly regarded as Ekabhajana. 



If it is asked as to what of it, the answer is given here— 



Due to the vision of ‘Advaita’ (non-duality, one-ness) in 
one’s Self, the entire world of people and Siva, there arises 
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the communion of all in one and through that the Siva- 
yogin becomes one with the conviction of oneness of 
Prasada. (29) 


cdKsdl— TOTO WIcHH: • 

3TgfTTfrT fMRPTRfaR, ' 

WIRT: f?RTOR TO •fdM'dK:, TOTOR TO 
WlRlRTO TO TORHTO ftlTOTOTO TOR gfrT J 


RT 3t|rT- 
1 TOT^- 


TOTOR 


*TO:IRTOI 


Due to the vision of ‘Advaita’ among one’s own self, 
the entire world, i.e., the entire people and Siva in the sense 
that it is the vision of one-ness as “I” and through the 
communion of all in one resort or all in one combination, 
there arises the conviction of oneness of Prasada in such a 
way as to realise that the Prasada of Siva is one’s own 
Prasada, one’s own Prasada is the Prasada of Siva, the 
same is the Prasada of the devotee of Siva who appears as 
different from one’s Self. The Padodaka and Prasada of 
the Jangama are also fit for Siva and for one’s Self. This is 
the implication. (29) 

Notes: In VIrasaivism, Padodaka and Prasada have been 
regarded as the ‘phalarupa-avaranas’ among the eight Avaranas 
(Astavarana). They are the rewards or fruits obtained as tokens 
of grace from the Guru, Linga and Jangama who are regarded as 
the Pujya-avaranas to be worshipped through the Pujasadhana- 
rupa avaranas, Bhasma, Rudraksa and Mantra. Guru, Linga and 
Jangama are three aspects of the Paramatman. Candra J. A. 
says— 'TFTT i (kri. pa, 5.15). The Sivayogin 

in the Ekabhajana stage looks upon the Padodaka and Prasada 
of the Guru, the Linga and the Jangama as one only. He finds 
the Padodaka and Prasada of the three as one. This is the 
conviction of one-ness of Prasada. Here we find the Prasada- 
samarasya, i.e., one-ness of the Prasada of one’s Self, the Linga, 
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the Guru, the Jangama, the other Bhaktas and all the devotees 
in the world. It may be noted here that the Candra J.A. prescribes 
that the devotee should conceive the Padodaka and Prasada of 
one of the three (Guru, Linga or Jangama) as the Padodaka and 
Prasada of all the three while partaking them. (Vide notes under 
S.S., 9.67 and 9.77-78 for details). This has been the practice 
right from the Bhaktasthala. At the earlier stages this Prasa- 
daikyabhava has been conceptual, while at the Ekabhajana stage 
it is a matter of true realisation. That the Prasada of all is one 
without any semblance of difference. The idea of Prasadaikya in 
its spiritual plane stands for calmness of mind derived from the 
experience of supreme bliss of Siva‘s Grace (Prasada) which 
cannot be differentiated from the grace of the Guru and the 
Jangama. The partaking of the food, etc., offered to the Guru, 
the Linga and the Jangama (Prasada) with the realisation of it as 
one, sublates totally the feeling of egoism and brings calmness 
and contentment to the Sivayogin at this stage. This Prasa- 
daikyabhava is the natural result of Ekabhajanatva and it is the 
special feature of Ekabhajanasthala. 

TOTTRT- TJ Rldm TRLT: fwfrT: TOlRl- 

RRR— 

If it is asked as to how do they exist if Siva and the 
universe are regarded as one in form, the answer is given 
here — 


STTSrTTT^mT^T Rm-W TRET: ferfR: | Ro II 

All this universe is in Siva and Siva appears every¬ 
where. The existence of Siva and the universe is in the 
relation of the support and the supported (or of the 
container and the contained). (30) 


TOTtsdT- Rid frofTOT fyR sRd dtRfljLRFREfP 

RRl TOTORt WTOFRt RTO: I Ro || 
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^1^12 

The universe is in Siva and Siva is in the universe - in 
such a relation as conforming to the Bljankuranyaya (Maxim 
of the the seed and sprouts) and as amounting to Adhara- 
dheyabhava (relation of the support and the supported). 
Such is the relation of harmony which underlies the 
existence of Siva and the universe. (30) 

Notes: In the light of the Santimantra of the Isa.U., viz., 
I TjnfcjT 11— meaning 

“That (Paramatman) is absolute and this (world) is absolute; it is 
the absolute that emerges from the absolute; by realising the 
absolute Paramatman as residing in the absolute world, one 
remains as Absolute Siva himself,” it may be asked as to whether 
the world is in the Paramatman (Siva) or the Paramatman (Siva) 
is in the world. Both can be answered in the affirmative because 
we are considering the relation between two absolutes (Purnas). 
When it is said that “all this universe resides in Siva” the first 
alternative is affirmed. When it is said that “Siva resides (appears) 
everywhere” the second alternative is affirmed, as it is supported 
by the Sruti “fTMTPtbR (Isa U.,1)—“Whatever is there in 

this world, all that is the residing place of the Isa.” Both the 
affirmations are supported by another mantra in the Isa, U.,viz, 
d^Rt ^ I W^T: I m II— “it 

moves and it does not move; it is far off and it is near; it is in 
everything and yet it envelops everything from outside.” It (i.e., 
Brahman, Siva) is both immanent and transcendent. Such a 
relation cannot be explained one way or the other. It is like 
explaining the relation of the seed and the sprout or the tree— 
Bijankuranyaya=bijavrksanyaya. One cannot say whether the 
seed comes first or the sprout (tree) comes first. Adharaadheya- 
bhava or the relation of the support (asraya=container) and the 
supported (asrita=the contained) is pressed into service to 
explain somewhat intelligibly how the Paramatman (Siva) and 
the universe exist. The Paramatman is the adhara (the support, 
container) and the universe is the adheya (the supported, 
contained). The Paramatman (adhara) being all-pervasive, he 
has the entire world (adhara) in him and at the same time he is in 



every fibre of everything binding them like a thread and is called 
“Sutratman”. 


5IMT- TJcT UTWT TftlW^T 


It is said here that in the case of him who has attained 
the state of having one and only consciousness (Supreme 
Consciousness) as his resort, there is no use of difference 
created by Maya— 


f^r^F^TTTR -ZF&I fe|c||<iIcMlJ 

HMtIW I 13 S I I 

What is the use of this objective world (of difference) 
rooted in Maya in the case of him whose thought-waves 
have nothing other than Supreme Consciousness of Siva as 
his one and only resort? (31) 


cdKsdl- WT 


II 


R-hhV 

TIFT 


In the case of him who is one with the Linga (Siva), 
whose thought-waves, i.e., mental dispositions, have the 
consciousness, which is nothing but the intellect in the 
form of mental activity consisting of Siva as their resort, 
i.e., that of the nature of Siva as their resort, what is the 
use of all this difference (diversity) which is rooted in or 
born from Maya? It means that there is not even the 
slightest use. (31) 

Notes: the mental activity of the Sivaikya is firmly stationed 
in the one and only resort in the form of Siva who is of the nature 
of non-dual existence, consciousness and bliss (advaya-sat-cid- 
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anandasvarupa). In other words he is not different from Siva at 
all. He has no existence apart from Siva, no consciousness apart 
from Siva and no bliss apart from Siva. Maya has drawn herself 
away from him, as she cannot have any effect on him, as she 
cannot create any delusion of difference in him and as her world 
of difference (diversity) is of no use to him. Since the mind of 
the Sivaikya is nothing but Siva-consciousness, he does not see 
anything else. 


cilKsill-T2J 


If it is asked as to how this world is of the nature of 
Siva, the answer is given here— 


UcblVNtl fosj rff^TT Tnf^T cR<J % I 



: 113? M 


The Supreme Consciousness (Siva) reveals this wold. 
Without it there is no objective world. Of what use are the 
creations of Maya to those whose mind is firmly stationed 
in that Supreme Consciousness? (32) 



The Supreme Consciousness (Siva) reveals the universe 
which is the entire world represented by objects such as 
pot, etc. Without that revelation by the Supreme Con¬ 
sciousness, the objects such as pot, etc., do not exist. Even 
the Prabhakara Mlmamsakas say that the divine conscious¬ 
ness (bhagavatl samvit) is the only resort for the knowledge 
of the existence of objects of senses. Hence, the object 
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which appears as depending on something is of the nature 
of that, like the waves, etc., of the nature of water (on which 
they depend). In this context, what is the use of the objects 
of the world which are created by Maya? (32) 

Notes: All this objective world of diversity is revealed by the 
Supreme Consciousness (Siva). Without that revelation, there 
will be no objective world of diversity. Just as the waves, foam, 
bubbles, etc., which are born from water, are of the nature of 
water only, just as the pots, vessels, etc., which are made out of 
clay are of the nature of clay only and just as the neclaces, 
bracelets, ear-rings, etc., which are made out of gold are of the 
nature of gold, so the objective world which is revealed by 
Siva (Supreme Consciousness) is of the nature of Siva and not 
different from him. This is how the world is of the nature of Siva 
and not different from Siva. To those who are in the state of 
Ekabhajana and who know the truth about the world as not 
different from Siva, the world of diversity which is created by 
Maya has no relevance at all. 

c3Ks3l-UHmPd— 

Then the author concludes the Ekabhajanasthala— 

^ I 

^T: W TT 7TT5T 113 3 M 

The Sivayogin who ever remains (resides) in his heart, 
which is free from all operations, which is totally merged 
into Siva and which is free from disturbance, is the one who 
is liberated. There is no doubt about this. (33) 
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The Sivayogin who resides for ever in his heart which 
is free from vrtti, i.e., activity, which is not disturbed, i.e., 
without agitation and which is merged in Siva, i.e., in the 
Sivalinga, is the one who is liberated. In other words he is 
the one who is liberated while alive. There is no doubt in 
this regard.(33) 

Ekabhajanasthala ends 

Notes: WaA— It refers to the heart of the Sivaikya 

which is merged into Siva. Where does Siva exist? It is certainly 
in one’s heart as the “antaratman”. It can be also explained that 
when one merges into Siva, one becomes JIvanmukta. This is a 
state of Supreme Peace. There are no operations of mind. 
There are no waves of disturbance. "ciwuniPiRi 7 TRT — 

This type of peace is portrayed here (vide Chand.U.,3.14.1). His 
is the peace that is eternal: Pic4bPtc<MMi 
RwiRi 'WHi'yl *nPci: TTratft -icKqiHj I (Katha. 

U., 5.13) “He who is the eternal among the non-eternals, who is 
the intelligence in the intelligent, who, although one, fulfils the 
desires of many (by dispensing the JIvas the due results of 
karma) — those wise men who perceive him as existing in their 
own Self, to them belongs eternal peace, and to none else.” Such 
is the peace of the Ekabhajana. 



oilKsill— m 






t Tht TT:” 



^Tf^T: mRiIK- 


Sahabhojanasthala—(44) 

Then as per the statement of Atha. Siras U. 
(Atharvasruti), viz. “Agrahyamagrahyena, etc.”, meaning 
“Salutations to the Mahagrasa (the Supreme Consumer), 
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i.e., Siva, who is capable of withdrawing the supra-sensory 
objects through supra-sensory means, the wind through an 
erial power and the moon through his lunar lustre”, the 
author propounds the Sahabhojanasthala in ten stanzas to 
him who is matured in Sahabhajanasthala — 


Tjft: 


4T ■t+jfd: I 

r: 113 * M 


The understanding (realisation) of the Guru, the Siva 
and the Sisya (devotee) as of one’s own form (not different 
from one’s Self) is said to be Sahabhojana as it is of the 
nature of swallowing everything. (34) 


c4Ks4l- fkwm R ^R5R7RT 

'RIchEj'vl R^RMRRTRRl RHl 

ERT RT7T:, RTf RRT ^TRT:, RRT RTR:, RRT RTR ^frl 

WHMdH 3ET'HriMdl ? ER RR: WRrfRRRRlR 


\: 113* 11 


The understanding of the Guru, the Sivalinga and the 
Devotee as not different from one’s Self, i.e., as not apart 
from the conception of “I”, is called Sahabhojana (or 
enjoying or experiencing together). This is called so 
because of the nature of all-consumption through the 
consumption of all differences such as “the pot is known to 
me”, “The cloth is known to me”, “Caitra is known to me”, 
“Maitra is known to me”, etc. Sahabhojana is of the nature 
of reflection again of what is experienced earlier as reposed 
in one’s own Self. (34) 


Notes : .” (Atha. Sru.). “Sahabhojana” in 

its ordinary parlance means “eating together”, “eating in the 
company of others”. In its spiritual parlance, it means 
“experiencing oneness with all”, as it is a state of absorbing 
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everything in one’s Self. It is the accomplishment of spiritual 
unity in its loftiest peak of enlightenment. There is neither the 
Guru, nor Siva, nor the Sisya (devotee) other than one’s own 
Self. The difference is totally lost sight of. All things divided at 
the base, are united above in the spiritual communion of the Self 
with Siva, as it is the fundamental unity embracing everything of 
the universe in its blissful arms. The blissful experiences of the 
Sivayogin are shared by everything in the cosmos and everything 
in the universe happens to be the consecrated offering (naivedya) 
to that all-pervading unity of the Self and the Deity. This 
Sahabhojanasthala is on that ground called “Visva-homasthala”. 
It consists in the Sivayogin’s all-pervading bliss with the con¬ 
sumption of all differences. The Sivaikya (Sivayogin) merged 
into Siva who is “Sarvagrasaka” (all-consumer), is Sahabhojana. 
His spiritual state is called Sahabhojanasthala. The statement 
quoted by the Sanskrit commentator in his preamble to the 
Sahabhojanasthala brings out this point nicely. It is a statement 
from Atha.Siras U., 3. 


ciiusiii— m 



Then the chief point is told — 



IJcbrcH Fcldlebl} rfe I 13 H II 

One should actually unite Siva, the Universe and the 
Guru as of one form in one’s Self which is of the nature of 
intelligence (consciousness). This is Sahabhojana. (35) 


cdKsdl- 


3-nrHpl f?R 3F? fasi 
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One should ever unite Siva, the Guru and the 
Universe as one, i.e., as of one form, in one’s Self which is 
actually of the nature intelligence (knowledge, conscious¬ 
ness). This uniting consists in the understanding of them 
(Siva, Guru and Universe) as not different from the nature 
of “I” (Self). It may be argued that the Guru and Siva 
being not different from the nature of I-consciousness, can 
possibly have union with one’s Self. But how the union 
with the Self is possible in the case of the world which 
appears as “this” and which is insentient? Such a doubt 
(objection) need not be raised because it is also reposed 
in the Self as already told. Otherwise there would no 
recollection (memory). Even the samsara (cycle of birth 
and death, mundane life) is united with the Self since it is 
consisting of the knowledge of objects. (35) 

Notes: The self being an “amsa” of Siva, is of the nature 
“Sat”, “Cit” and “Ananda”. In his Self of this nature, the 
Sivayogin should unite Siva, the Guru and the Universe as of one 
form. The firm and undoubted conception that Siva or the Guru 
or the Universe is not different from notion of “I”, consisting 
of the nature of “Sat-Cit-Ananda”, is Sahabhojana. Here an 
objection can be raised: The experience of one-ness of Siva and 
the Guru with the Self is possible because they are sentient 
(cetana) like the Self. But how can we think of oneness of the 
Universe with the Self because the former is insentient, while the 
latter is sentient and because the former is “idampratyayavedya” 
(idamrupa) while the latter is “ahampratyayavedya” (asmad- 
rupa). This objection is not tenable because as told earlier, 
through the recollection of all the diversity of the world 
experienced earlier as reposing in the Self, it is possible to think 
that the final resort of the Universe is also the Self. The diversity 
of the world is of the nature of “nama” and “rupa” (name and 
form). For instance the different ornaments of gold have different 
names and forms. If the names and forms dissolve and disappear 
what remains is only “gold”. In the same way when the names 
and forms of the objective word dissolve and disappear, what 
remains is the basic “saccidananda-svarupa” as not different 
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from the nature of the Self. This has to be accepted. Otherwise 
there would not be the “memory” of anything. Memory arises 
from knowledge, experience. What is experienced earlier is 
remembered later. The world is a fund of a variety of objective 
experiences. It is recollected in the Self and becomes merged 
into it. There is no scope for any objection if the world which is 
known through knowledge (experience) becomes united with 
the Self which is the ocean of knowledge itself. Samsara, too, is 
merged into the Self along with the knowledge of the objective 
world known by the Self. The world has its culmination (repose) 
in the Self itself. It has no separate existence apart from the Self. 
This is the stage of Sahabhojana in case of the Sivaikya. 



Then the chief point is once again told— 



3T^ Ufd4-W HKcd-Hl M3 ^ M 

This is Siva, this is the Guru, this is the World 
consisting of the movable and the immovable and this is 
my Self — he who does not have such a conception of 
difference, is regarded is “Visvabhojaka”, i.e., one who 
swallows all the world (i.e., difference). (36) 

cdltsdl— rn ftlcf:, pTf 3^: Wit, W^ldt^-HIchcb 
3T? ^rfrl WT , TTtSTlt 

113 5 11 

This is Siva, this is the Guru, this is the World consisiting 
in the movable and the immovable and my Self — he, i.e., 
the Sivalingaikya, who does not have such a conception, i.e., 
conception of difference, is regarded as “Visvabhojaka”, i.e., 
one who swallows the differences of the world. (36) 

Notes: To attain this ‘visvabhojaka’ or ‘sahabhojaka’ state 
one should discard all the differences and stand in one’s own 
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state. The Sivayogin (Sivaikya) is called ‘visvabhojaka’ or ‘saha¬ 
bhojaka’ because in his self all the differences have dissolved and 
disappeared. In his all-pervasive “atmadrstl” (vision of the Self), 
he does not find any difference between his Self and the 
Paramatman, between the Paramatman and the Guru, between 
the Universe and the Guru; in fact there is absolutely no 
difference of his Self from Siva, the Guru and the Universe. Just 
as the ocean into which rivers flowing from different quarters 
enter, swallows up their differences, similarly the Self into which 
all the ‘bhavas’ enter, swallows up their differences. In this state 
the Yogin experiences the Supreme Bliss. This is the “Samara- 
saikyananda” of the JIvanmukta. This is described as “Amanl- 
bhava” (suspension of mental operations) by Gaudapada: 

t?T qfaTsIctHdtMtHJ t<T11 (Mandukya 

Ka. 3.31) — “All this duality, whatever that appears as the 
movable and the immovable (the world), is seen by the mind. If 
the mind assumes the state of non-mind, i.e, that in which the 
mental operations are suspended or stopped, the duality would 
be totally incompatible.” This is what is known as Samarasa 
Bhakti. When that Bhakti becomes perfect, then the Self and 
Siva (Guru, Jangama) become suffused into one supreme 
intimacy and one spiritual ecstacy. 

cdlMI-3UTrTUfT fdWRT?— 

Then the point which is more important than the 
former is told here — 

113 ^ 11 

I am the servant, Siva is the master, I am the disciple, 
he is the preceptor — he who does not have such a 
conception, stands in the state of non-duality. (37) 

cdltsdl— fTR: Wit 3Jf 3^1 ?frT 

SdWt, fWT: fdMdV-W: 11 ^ Vs 11 
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^4-AK^I rigfWtRSJcOTfl^g 


789 


^1^12 

He who does not have such a conception, i.e., the 
conception of difference, as “Siva is the master and I am 
the servant, He is the preceptor and I am the disciple,” is 
the Sivalingaikya. He stands on the plane of non-duality, 
i.e., on the plane of one-ness with Siva who is of the nature 
of the swallower of all differences. (37) 

Notes: The conception of the Sivaikya is like the one 
described here. Self is Siva and Siva is his Self, Self is the Guru 
and Guru is his Self. (See subsequently stanza 39 and notes 
there on). When the stage of unity of the Self with Siva dawns, 
this ‘bheda-buddhi’ is totally eradicated and ‘Advayasthiti’ 
becomes established. 

Then it is said that such a Yogin who is accomplished 
in Sahabhojana is called “Visvahomin” (one who has 
offered everything as the oblation) — 

WIcHMIcl^ foggRcffoI 

fog?MPd ll^^ll 

Through the offering of the oblation of ghee in the 
form of all that represents “this” (this world) into the fire in 
the form of the Self which of the nature of the notion of 
“Supreme I” and which reveals the world, one is called 
“Visvahomin”. (38) 

fa%^H¥d : I I 3 6 I I 

Through the offering of the oblation of ghee in the 
form of all that represents “the movable and the 
immovable world” into the fire in the form of one’s Self, 
which is the revealer of the world and which is of one’s Self, 


which is the revealer of the world and which consists of 
supreme, fundamental notion of “I”, one comes to be 
called “Visvahomin”. (38) 

Notes : TOfGT - See the next stanza and the notes thereon. 
It is the same as I 

<GKsdl— 33 — 

If it is asked as to what is this “Parahanta”, the answer 
is given here — 

fofot 

«JU|Wfo Tn TIpTT I 1I I 

That by which it is properly understood that “I am 
Siva, I am the Guru and I am the World consisting of the 
movable and the immovable” is regarded as “Purna- 
hanta.” (39) 

c^lKsdl-^ fwforfd WX forPTT 

foci: T7T W[^ 

^TTI 3h^Mc^dd u Pl u li ^Tl” ?fd M^I^RlUfolc-MI 

^|cbMl^ll=bK^d'H'hl^<l^ci|H d^N=b'HcbHHI^=bl u fsb¥l=b< u l- 
^u|q r q|^|chK^ch|tji)GHIch^d^4d^tjt^bKd^ u lPl’3'!3l^- 
•^RdM<NlRdP^|c|lcH c b^d 3\vlMH^IrMT|: qc=bK | J|R)q|u,s- 

7TPIt¥t ^HHdl^Pd TUl^ 3T^TTfwi^T^ 

’IRH mRiPihPiRi 7T^WlPraifo3 nRlRlH J MI 
*dlru¥| 'HI-ghHI ^ife^Pd II? % II 

That keen understanding (citi) by which it is properly 
realised that “I am Siva, I am the Guru and I am the 
Universe consisting of the movable and the immovable” is 
“Purnahanta”. Here, the stand of the Pancasikhasastra 
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(Viru.pa.) as expressed in “Pratyavamarsatmasau, etc.”, is 
— “That clear understanding (as ‘That is my Self and my 
Self is That’) with its expressive word ‘AhanT, which is the 
supreme speech formed by taking together the first and the 
last letters (of the alphabet), is what is known as Ahanta”. 
This understanding of “Ahanta” is not subject to the 
limitations of place, time and form (desa, kala, akara). 
When all the letters from “3T” to “I ” are brought together 
to stand for the combination of all the letters (of the 
alphabet), the “makara” which comes in it at the end stands 
for the “Bindu” which is of the nature of the stamp of 
knowledge contained in it. The stamp of knowledge in it is 
that “Ahanta” stands for the vibration of the Parasakti 
inherent in Siva. That is the vibration of the Parasakti 
which stood as the cause for the gross (external) world. 
The world (before creation) remained hidden in general in 
that “Aham” according to the maxim of the “Andarasa” 
(liquid in the egg) which means that the limbs of the bird or 
animal are hidden in the liquid contained in its egg. Then 
(after creation), due to the mixture with other objects, it 
becomes dependent (asvatantra) on them and loses 
its ability to distinguish between this and that entering into 
the forms as the “Pratibimba” (reflection of the “Bimba” 
which is Paramatman). On the similarity of the characte¬ 
ristic of “caitanya” (consciousness, knowledge) the “Prati¬ 
bimba” becomes one with the “Bimba”. Then it stands as 
consisting of the universe, and yet totally free from all 
entanglements. That is the “Purnahanta” of the Sivaikya 
or Sarvabhojin. (39) 

Notes: ‘ (Viru.Pa.,9). - “the notion of the 

Supreme I”. It is the all embracing notion of “I”. It is called 
“Mulahamkara”. This “Aham” represents the combination of 
the ‘matrkaksaras” (letters of the alphabet) from “®r”to "?”,with 
the “Bindu” (Anusvara). Thus it is of the nature of Siva with the 


MRuicjg 
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inherence of Parasakti (the cause of the world — as it is the 
result when the “Bindu” in the form of Sakti, the substance, 
vibrates). Kamik A. says : fawmrt H£lhr°ldlWNR l iRdHJ 

'KHcHV 11 W ^ ftsm ^V-HI fsraoH^UcblRNHl I TT8TT SlRhl^fcHI 

wn} wfh fernT 11 ^ fog: ?rf^T: ftrat 

*Pl?g I WTTWT l (Quoted in the 

Kannada com. of N.R. Karibasava Sastrin)- “The Vimarsa 
(Vimarsasakti) of the Paramatman is the substratum of the 
universe, filled with the brilliance of the Supreme Awareness 
and consisting of the notion of Supreme I. Just as the moonlight 
revealing all the objects resides firmly in the moon, so does the 
Vimarsasakti reside in Brahman of this nature (i.e.. Sat, Cit and 
Ananda Svarupa). The entire world consisting of the immovable 
and the movable is made up of Bindu and Nada. Bindu is Sakti 
and Nada is Siva and thus the world is made up of Siva and Sakti. 
This Bindu depends upon Nada and this world depends upon 
Bindu.” ftyrurc. h<hchh: I” (Vide also S.S., 20.33 subse¬ 
quently); “w ^ . WTfw hstcTTII” (See also S. S., 20.38 

subsequently). .I” (See also Candra J. A., 

kri. pa., 3.13-14). Thus “Parahanta” is the revealer of the world. 
The Self which has become one with Siva consists of Parahanta. 
Here, in the conception of the Sivaikya as the “Visvahomin”, it is 
his Self merged into the Supreme Self (Siva) and grasped in 
terms of “Parahanta”. That is the fire into which the oblation 
has to be offered. What is the oblation? The oblation here is 


nothing but the Visva (caracaratmakam jagat) which is grasped 
in terms of “this” (i.e., idanta). The Sivaikya who offers the 
oblation in the form of “idanta” (Visva) into the fire in the 
form of “Parahanta” (svatman), is the “Visvahomin.” See the 
statement of Vim. SahasrI which is quoted here: 373T ^ 

(Quoted in the Kannada com. of Sri N. R. Karibasava Sastrin) - 
“ I offer as complete oblation in the form of the world consisting 
of the immovable and the movable, into the burning “Adharagni” 
with one’s own instruments of knowledge which are not external. 
“Adharagni” - Adhara means the Paramatman (Siva) who is 
the substratum of the world; Agni is the Cidagni, the fire in the 
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form of “Cit” (intelligence, consciousness) of the Paramatman. 
Accordingly the Sivaikya offers oblation in the form of “idanta” 
(caracaratmakam jagat) into the fire in the form of the Self 
which consists of “Parahanta” and becomes the “Visvahomin”. 

<*11 mi— — 

Then it is said that the aforesaid “Visvahomin” is 
himself the “Jnanayajnadlksita” (one who is initiated for 
the intellectual sacrifice) — 

smiKci^ ^rm ^i^Td : i 

-Q: TT | |*o 11 

The Sivaikya who performs the intellectual sacrifice, 
offering the world consisting of differences as the oblation 
into the “Adharagni” which is of the nature of “Cit” in the 
Self, the Paramatman, is the “Visvahavyabhuk”— one who 
eats (enjoys) the oblation in the form of the universe. (40) 

<*utsm- 37 T%|Kc|^ 

^TTd HNI^RrMri ^ ^Rl, A ^^^'h) c K1I 

M ^1:11* ° 11 

“Adharavahni” is of the nature of intellectual sacrifice. 
It is in the form of “Cit”, intelligence (of the Self merged 
into the Paramatman). It is the fire in the Ajnacakra” (?). 
He who offers the oblation in the form of the universe which 
is consisting in the difference created by Maya, in that fire 
in the Adhara (Cit of the Self) is “Visvahavyabhuk”, 
consumer of the world as the oblation. He is the intellectual 
sacrificer (offering as oblation all the bhedajnana or 
bhedabuddhi in the intellectual sacrifice). He is fit to be 
known as the one initiated for the intellectual sacrifice. (40) 

Notes : 'STMTlff - This is clearly stated in the text as 
“Cidrupa”, i.e., of the nature of Cit (consciousness, intelligence). 


This visesana has been rightly explained by the Sanskrit 
commentator as “Jnanasvarupe”. After this explanation, it is not 
clear how it is explained by him as 3iniMs*umc||il I The Kannada 
commentator, Sri N.R. Karibasava Sastrin, has explained it as 
‘in the fire of knowledge of the Ajnacakra which has the 
designation of muladhara’. This again creates more confusion. 
Hence it is better to take “Adhara” as “jagadadhara”, which is 
none other than Siva who is “Cidrupa”, and explain the word as 
the fire of the knowledge of the Self merged into Siva. It refers 
to “Cidrupagni” of the Sivaikya who is Siva himself. The Sivaikya 
is here called “Visvahavyabhuk” because he enjoys (eats) the 
universe as the oblation. He eats the oblation in the form of 
“jagadbheda”. Since it is an intellectual sacrifice, the Sivaikya is 
called “Jnanayajnadlksita”. 

SJMT— TJ as^fdR c K1 c bl c <il4l Rff§JRl Afd 

rM# dHIHl RffelkNHdl HRT: — 

If it is objected that while the destruction of the fuel 
like sticks, etc., is seen, when thrown into the visible fire, it 
is doubtful how the desruction of the universe thrown into 
the fire of knowledge is possible, then the answer is given 
here — 

^Klcbl} iHIcblV) iHHI*K*THcrf?n 
fe^Tferl^TTfai fogchnfelfr: 11*^ 11 

In the case of those whose mental activities are 
dissolved into the Sun in the form of Supreme Bliss, who is 
of the nature of knowledge and who in the form of the 
Supreme Ether, of what relevance is the sequential order 
of the universe. (41) 

cillMI- RKI=bR TOWt TC 

ATTTHTAffcT MdfririTdldi ePlt- 

^dHHlc-MNKddi fa^RFTT felsbhRstfd: ^ift 

HI All NET 11^ II 
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In the case of those Lingaikyas whose mental activities 
are dissolved into the Sun in the form of Supreme Bliss, 
who is of the nature of knowledge and who is the Supreme 
Ether, there is absolutely no relevance of the sequence of 
the world order or the movement of the worldly activity. 
Here “Paramanandabhasvati” means “in the Sun regarded 
as the Mahalinga which is endowed with eternal bliss”. 
“Parakasa” stands for the subtle hole (vivara) in the 
pericap of the upper heart-lotus, in which the “nityananda- 
maya” Mahalinga is stationed. (41) 


Notes: - the sequence of the world order. 

Visvakrama (world order) is the sequence of the evolution of the 
world. In the VIrasaiva philosophy the process of evolution is 
from one “Sadvastu” which is called Saktivisista Parasiva: 
3tMkc||ci 141^*1 Tt: few I (Rv. 10.129.2) - “That 

one breathed without wind by its own power (Svadha=Svasakti); 
there was no other thing beyond that.” That was called the 
Sthala par excellance: ^ RjIddH ftldMiqf: 

I TTrETM WT- 

fhr?thwhTrr 11 (Anu. S., 2.2-3) — “One and only one Brahman who 
is characterised by ‘sat-cit-ananda’. That is the Sivatattva which 
the Saiva teachers respectfully call as Sthala. It is called Sthala 
because it is the original residing place (sthana = stha) of all 
the (36) principles such as mahat (buddhi), etc., and the place 
where they are again merged into (Laya=la).” Then how did the 
evolution (creation) begin? It is said here: 
fpN TJcf) 1 (Ibid. 2.10): “Merely 

through the vibration of its Sakti, the Sthala became two, 
Lingasthala being one and Angasthala being the other.” Here 
the Lingasthala pertaining to Siva evolves itself into three as 
Bhavalinga, Pranalinga and Istalinga. The Angasthala which 
pertains to the JIva also became three as Yoganga, Bhoganga 
and Tyaganga: hrai |RT cf^T ^fr^i wt FTTTfefa 

H|U|Rrl^=hT.I qdlqPHSRrl^ I (Ibid. 3.5-6); 

twtwqrf:^Rf?ffh:i wisteer 

fw | (Ibid. 4.5). When each of them is divided into 
two, they become 12 Sthalas. The Bhavalinga divided itself into 
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two as Mahalinga and Prasadalinga, the Pranalinga into two as 
Caralinga and Sivalinga, and the Istalinga into two as Gurulinga 
and Acaralinga. Thus the Yoganga became two as Aikya and 
Sarana, Bhoganga two as Pranalingin and Prasadin and 
Tyaganga two as Mahesvara and Bhakta: (Vide Ibid., 3.19-21; 
4.11-14). Thus one became two, two became three each (i.e., 12) 
and the six became two each and became totally twelve. Through 
these twelve Sthalas (tattvas) the world of the movable and the 
immovable came into existence in its “samasti” (macrocosm) 
and “vyasti” (microcosm) forms. This is what is known as 
“pravrttikrama or vikasakrama” of the world. Then the “vyasti” 
world dissolves into the six Angas (Bhakta, etc.,) and the 
“samasti” world merges into the six Lingas (Acara, etc.). This is 
followed by the merging of the six Angas into three Angas 
(Tyaganga, etc.,) and that of the six Lingas into three Lingas. 
The three Angas merge into one Anga and three Lingas into one 
Linga and the two Angasthala and Lingasthala get dissolved into 
one ultimate Sthala which is Parasiva-brahman. This is the 
“Nivrttikrama or Upasamharakrama” of the world. Both these 
constitute the “Visvakrama.” The Sivayogin has lost sight of the 
“krama” as twelve-six-three-two-one. He resides in the 
“Advaya” state of Siva with Samarasabhakti. When all his 
“cittavrttis” are dissolved in the “Paramadvayananda”, there is 
no scope for any conce-ption of “Visvakrama”. So far as the 
Sivaikya is concerned the conception of Visvakrama does not 
exist. It does not mean that the world order has ceased to exist. 
It only means that due to the withdrawal of the “cittavrtti” from 
all that “dvaita-vyavahara” and the dissolution of all that in his 
“Advayanandanubhuti”, the Sivaikya has no conception of 
“Visvakrama”. It should be noted that the Sivaikya is not at all 
tormented by the “dvaita-vyavahara.” 


c4Ks4l-SRTrRZT 



WtfrT— 


Then the author speaks of the nature of liberation on 
the part of the Lingaikya who has become stationed in the 
Sahabhojanasthala, in two stanzas— 
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^SjcRlS 


mR^cJS 


pKWRmWlt fafcbH^ &WM* I 
^fertWTiTR <HW<'W4cHTra<r: 11*? II 

iki fen w w^jranf^ I 

IjfedRr^rl I I*3 I I 

One should contemplate one’s Self as merged in the 
manner of flowing into each other into the Supreme Ether 
of Consciousness, which is free from the torment of the 
world (samsara, the cycle of birth and death) and which is 
free from all defects. (42) This should be regarded as the 
Supreme Knowledge, which reveals the nature of “sat-cit- 
ananda” and this Supreme Knowledge which removes the 
delusion of the world (samsara) is said to be liberation 
(mukti) by the enlightened persons. (43) 

cdKsdl-RldlRd-dddH^llRdR^ 

HSlRtjj-, ^^SlRl^fecdRR^WI •O'dldld- 

WTTRTfl'hFRl #4 R^KRifeH-d 'hTT^I 
McblRlH) W Wi ^TT ^h'%Ri°lRRfl IRdf-Til 
KiyRdRRl II 

One should contemplate on one’s Self as merged into 
the Mahalinga which is of the nature of the Ether of 
Consciousness, which is free from all defects and from 
which all the afflictions as such birth, etc., are removed. 
The merging should be in such a way as there would not be 
any loss of the nature (svarupa) or any increase in it. It 
should be of the nature of the equal flowing into each other 
of the two belonging to the same species. The Self so 
merged should be also contemplated as having attained the 
highest acomplishment. This knowledge which reveals the 
nature of the “sat-cit-ananda”, deserves to be regarded as 
the Supreme Knowledge. It is regarded as the Supreme 


Liberation (Para Mukti) by the noble persons as it removes 
the delusion of the world in the sense of the delusion of 
difference that constitutes the world. (42-43) 


Notes : The Lingaikya who is in the state of “Sahabhojana” 
has lost his identity as his Self, is merged into the Mahalinga. 
In that state, none of the mundane afflictions touch him. There 
is not even the slightest scope for defects. It is the state of total 
peace. Its content is limitless “Sat”, limitless “Cit” and limitless 
“Ananda”. This merging (laya) has been rightly described by the 
Sanskrit commentator as (i) and (ii) ^ioUi- 

I Firstly it is the “laya” of the Self in the Supreme 
Self in such a way as there would be no taking away from the 
whole and no adding to the whole. The analogy given is that of 
an ocean. When there is evaporation of water to form the cloud 
in nature, the ocean is not reduced. When so many rivers flow 
into it, the ocean does not become increased in content and 
overflow the shore. It is a whole and remains a whole forever. 
The case is similar here as stated in the Sruti - 

11 ” (Isa.U., Santimantra). 
Secondly, the merging is of the nature of flowing into each other 
(communion into each other) of the two belonging to the same 
species, like water flowing into water and fire mixing with fire: 

^ dlHIchl fERPft ^ 11 (S.S., 

20 . 61 ) 


c4Ks4l- 3T2JFT Rid ^ 



Then the author concludes the Sahabhojanasthala by 
teaching that this Sivalingaikya is the deserving abode for 
the stay of riches in the form of Moksa— 



Wfl^3 I 


^IsrHdl^ORl 11** I I 
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Titrate: mrn:ii?'xn 

After having attained the state of one-ness with Siva, 
the most wonderful one, as consisting of the Supreme 
Ether of Consiciousness, through the religious practices 
belonging to the aforesaid stages of Bhakta, etc., one 
actuallly becomes the receptacle for the affluence of 
liberation (Moksasriyah). (44) 

Here ends the fourteenth chapter dealing with 
the four kinds of Sthalas of the Sivalihgaikya in the 
Sri Siddhantasikhamahi written by Sri Sivayogin 
who is adept in the knowledge of Brahman 
attained through the path of Six Sthalas. (14) 



The Sivalihgaikya who has attained one-ness with Siva 
(i.e., the Sivalinga), who is consisting of the Supreme Ether 
of Consciousness,i.e., who is of the nature of the Ether of 
Knowledge in the pericap of the heart lotus and who is 
wonderful, in such a way as there would be no loss or 
increase in the nature of that and in such a way as the 
flowing of one into another by the two belonging to the 
same species, becomes the deserving receptacle of the 
affluence of Moksa with the religious practice of the 
aforesaid stages or Sthalas such as Bhakta, etc. (44) 

Sahabhojanasthala ends 
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cdiwmi lifted: WWZ-.m'dH 


Here ends the fourteenth chapter in the commentaiy on 
Sri Siddhantasikhamani called 
Tattvapradipika written by Sri Maritontadaiya 
who is the foremost among those who are adept 
in Vyakarana, Mimamsa and Nyaya (14) 

Notes: This stanza portrays the noble path of Satsthala and 
its culmination in Moksa. It is a spiritual pilgrimage pursued 
through the Upasana consisting in the worship of the Linga- 
Synthesis (Ista-Prana-Bhava), the Guru and the Jangama, and 
the meditation of the Linga-synthesis as the effulgent core of 
one’s Self. Guru, Linga and Jangama along with the three means 
of worship, Bhasma, Rudraksa and Mantra and two fruits of 
worship, Padodaka and Prasada constitute the Astavarana, the 
Eight Armours of Faith. This spiritual path is graduated by the 
six stages called Sthalas, viz., Bhaktasthala, Mahesvarasthala, 
Prasadisthala, Pranalingisthala, Saranasthala and Aikyasthala. 
These Sthalas represent the ripeness of spiritual experience 
achieved through Upasana which gradually changes from the 
external to the internal. The ripeness of spiritual experience 
explained in terms of the development of Bhakti in the six 
Sthalas from Sraddhabhakti (Bhaktasthala) to Samarasabhakti 
(Aikyasthala) through the stages of Nistha (Mahesvarasthala), 
Avadhana (Prasadisthala), Anubhava (Pranalingisthala) and 
Ananda (Saranasthala) forms of Bhakti. During the first three 
Sthalas the process of change from the external to the internal 
form of Upasana sets in. Then onwards it becomes more and 
more internal through Sivayoga and culminates in the JIva’s 
remaining in a state of JIvanmukti until the body falls off. 
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u.^ 

•MAHKrl: «MT 

6.\R 


\°A\ 

ar RirT Rfi4 

u.« 

WTfFRRtfef 



\R-IR 

A: H|U|(dtfl4H 

IR.66 

A: ftTA: ^3^f4r 

\\.R\ 

A: ^4d 4l J ll 

\R.\o 

A: c(4rl APTt 


A: R^’J^Rrirf 

%.*6 

ATAT^STRgcAAT 

\6.R^3 

ARRT: a4aW 

6.^° 

R ^<jRt j4IAi 

l°.R^ 

Ra ARpAcT 

\ R .X^ 

Ra ARpA^AT 

u.^ 

% a?aPa 


RaaataiRa 

u.« 

RARpAAARA 

u.^ 

R fo^nftoTl 

VV3? 

RataRa P^m?ih 

u.^ 

4m4o^i4 


AtfAAf AA#aR 

u.« 

Atlfe 

u.u 

AtSAAAATAAFgAA 

u.u 

aAcaa^a 

\ o ,V3 o 

■t’Si'yid aat 

^ ,V3 o 
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WRfel 

%-R^ 


X.X^ 

RT«4rl7TWRR 

%.w 

%ff4Wf f% RFT 

l°.R6 

felfpRSlR’Tm 

U-R 

felfpRSTTO 

l °.6% 


\ o .XX 

(d^N< 

\ o.X<A 

Pd^^lHt^il 

l°.R^ 


IR.^6 

foT^FITN R RTfTrRT 

U.R\ 

lel^- R 


foT^ RRtRo ¥?I 

%R.^ 

Id^-MlPw RC 

%R.'*\ 

f^#AR: 

\°.6^ 


l°.R^3 

Pd^l4H<r1NI^ 

%.66 

f^tR%w:ifrr 

%R.^^3 

Prl^' UM ■HHrai'M 

%.6 

fel^ RR RRT cfPT 

l°.R^3 

fel^PfW^T: 

so 

O 

AJJ 

O 

f^: 

^.u 

#ip%z^Tp3p% 

5^.33 

dlPh=h^ ■y<NR: 

so 

o< 

X) 

o 

^JlfeFTCRrait 

so 

C< 

S*J 

o 

RRf?RURARf 

^o.?^ 


vx 


6.6\s 

Rife: ^3%: 

6.R^3 

ellRl+K^MiJjlla 

6.^R 

RlRRT f^Hl^TPT 

U.M 


\R -6R 
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u a* 

RmOcHbd A 

ua^ 

RigATHRldIdUil 

ua° 


?°AA 

PlUklHi M^IHI 




ftdl'if^Ti^Til'ii 

^X.X^ 

pc|^H?Mld f? 

\\A 

fa^T: 37T^cTT 

% ° A* 

RmPihW 

^.V9V9 

Ruppf RA4^1 

^ o .V3V3 

fAffFTKRlAT 

%°.6 

fA%T fiJMH'M 3frT 

\-x.R6 


UAX 

f^raiPruir^ 

\R.\% 

ferota 

^x.x 

fafTA ^TUf^siT 

\RA 


*XAA 

fewM fen 

UAA 

4<M-M-HM<l 3<ri 

UA«\ 

^KAwIRhA 1 ^ 

% o.^X 



^TRt^rrf^Tu 


?F’lte^T#T 

W.\6 

YF^: PlA: A 

*? A 

wtrsaft '*2%ft 

\*.\ 

WTRsq: ftl^FT 

\*.R 

WA: ^#pAT 

UA^ 


?o.HK 


*A^ 


X A ° 

f?R?rg^ 




^ AV3 

RlAiJcHJHWHi 

?«» 

f?TAStAloHAW 

Vxa 

r^MdH^<il>l 

UA° 

R'MdHMA 

x ax 

fSNcWH^W 

UAA 


W.RR 

f^nWTFlPTT 


fWIRWP 


Ricwi^ nyA?i 

u.u 

r^Ndi^ yyA?i 


R(|o|clTc||^^feT 

6.R 

RdeM^I^*^ 


f^#FFqfTT 



U-U 

fW^RjJOTR 


Hmchhwi at^ 

%.\6 

R'MPkI'+R ^T 

V3A 

RlAW^pRAAlPp 

*.X«\ 

R'M^I'-rI ’JW 

VA 1 ^ 

feww 

UA 

fYTATOF#FA 

U.V9* 

RfMM'HK W{Z°Q 

U-V9 

I^NMyK Wl^cRp 

U A 

f^M^^frT 

^.V3V3 

fwiRrag^sr 

UAA 






^ A ^ 


UA? 

fwrf^rarn^ 

UAH 

fw#l: ■qkt 

UA5 


3lcf>KlR-'9cflcf>|fc|I^5t)*1u < fl 

fww Htil^dl: 

^.^V9 

fwn^qsfq^TTT^ 

UA» 

P^N'MNV'Hci Rat 

Vxs? 

f^mrwr#^ 

\R A 

RicuWh a^aa 

*? AA 

fWTtfiTpT 

%.%\ 

Rmrit wtta 


fwMt f?TA: ATTSTT 

VAA 

fwMfe AHAIT 

\.6C 

rm^rhii 


fMdfAWA 

^.V9V9 

r^MPd^-W pp 

\.\3 


u.u 

P^WPd^ R>MMI^ 


R'l-^lRdUHIARi 

u.u 

P^N^KlP#qt 

XA 

IWTWK^g 

% o.?0 


u.u 

RdciyVbR^iH 

u.u 

f^TWR#THt 

u.u 

IWTWlfiAT: 

UAX 

RmciPw^Ri ^aW 

^ 0 ,\s\3 

P^w^RuyiwK 

u.u 



Rw^miPi aIaIRi 

VXS? 

ftlAAAAfafdf A\ 

U.A 

f?TAFT Pd^AHUl 

UA 

f?TAFT ^RTc^sft 

UA? 


u.u 


UAH 

Rta fw 3 $ 

UAH 

f?TA: ^RtA 2 #T 

UA^ 
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RlcIHIHI^Rl^H 


P^MIrHA ferRl^ 

?0,U 

P^MIrH^HUHRl: 


fYTWrat^FT: 

UA^s 

RmIA^U Iwf 

UA? 

R>Ml4dMR^II^ 

^x.^ 

P^NHAMR^Pf 


r^MHAH^lPn j g 

^x.x 

RmIHA ■HHI'HI^J 

UA 

R>MH^ HyrAUdl 

lo.'i't 

P^MN+'RHHI'dl 

so 

o 

so 

o 

fwiWiTiir 

UAH 

RMfwtRFM 

u.^ 



P^MMf AJf f^T 


f?MsfAT%Rpr 

UAH 




^ A ^ 

f^MfeTHt A^IT 

UAA 

f^raWRHA 

UA? 

f?#T Pd^lO 

^x.xx 

WIpT 

?xa 

Rt^PwRa ^ 

UA» 

P^I^PHA: 

so 

o 

SO 

o 

P^i^PhaiP^ 

UAH 

fc[^'H|cHN?l 

?^A? 


^x.u 

Rl^^NHIrHrcll 


Rl4l A>^WHI u IHi 

?»A? 

Ri41^4Phai 

UA? 

Rl4lMdkPi<r1: 

%.\% 

RMt5#[frT ^T#T 

?XA 
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^Iwra^TT: 

^Fi^g^3 

Wi^Rft^Traft 

T rfr 

^Tf^nw^ 

^ef^RFK^wr 

W mwfr ?Tf%T: 
^rflirntwr 

ArWAl 0 ! JTt^RT 
IKhhld c|y^c| 

r^+Rwui 

Wltl^PlMHt 

Hkl+lPd^Tl^ 

HHdlmHcM+l 

^HAM'KIcHlPl 

■kHHHRr4> klPl 

W?T¥^cT WT 

^^Tt^ntsPr 
h^mPriust 
h4'm h*Rna 
H 4<lc4 HjRlkM 
■y^ilspr RsjcT: 



ycfR^r^ni 

U-3R 


ycf^ Ht^kkl 

SRAk 

u.^ 

H-WiMR'Iti 

IR-RR 

X.X3 

n4k#dHI#<A 

SAX 

6.%^ 

y4Rife+< jet 

SAX 

XR.X'a 

n4Rdfe+< jpi 

u.x? 

%.R 

^4fWkTf4%T 

S V^X 

6.R^s 

■H^frHHI WT 

U.M 

IR--X6 

HcjfcHHI RnnRI: 

u.^ 

U-R° 

^fciTTSfq^ 

^ o ,\3\ 

6.^% 

eiraii 

S°AX 

6.-XI 


XA$ 

6.U 


X A ° 

U.H 

h^ihPh *Rp 

XAS 


H^lkPl WIT 

ua° 

UAX 


S°.XX 



S°AS 


W*T4fW^T 

S-Xo 

\\A6 

W*T gHyc^H 

S-XX 

S.3 3 

WfrjHTWM 

Sxax 

*°.u 

WHl^HMbli 

six.3 

X.x 


\R.\° 


RHk+ldllPk^ 

SX.5R 

\ o ,\3 \ 


U Ak 

u.^ 

RnkRiRk-^ 

S3.x 

VS 3 

^eRfsr^^FT 


so 

so 

o< 

o 

HUkkPftlR 


s vx$ 

RUklRJKSHi 

S3A° 

SR A 

WcfKT’Ti 

^.x? 

l°A° 

^TT^I 1 "Hi ^1M ^: 

S°AX 

\o\^ 

^ifr^TT^r^T 

SAk 

\°\6 

at jrRfacr 4m 

S.SR 


3lcf>Klf4-'9cflcf>|fc|I^5t)*1u < fl 

AT 'hR^Pm ?kTT 

SA 

W«RTCT 'HR^RRl 

S-S 

wRtRh^Wt 

S°-S 


\ l .X^ 


S-S 

^T^TJATHjRk'M 

^X.^ 

Rf^R^S^TPT 

S ax 

R^ HI3IA4 

U.xk 

R^fT wstcfttft 

X.Xk 

fRiraRg^t 

s A 

^T^rT^lRr 

u.« 

gfKlt fSfrft ^#r 

SXAS 

sjwsi PcNkiki^ 

IR-R^ 

4®it fasir to fkrr 

Sx.x} 

steft TT^f%^IF 

XAk 


S.xs; 

^diMrUHI^Ici 

S3A 

WT^TrTrqR 

SA$ 

W#T HkklH'l 

U.x? 
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w+4uirRt%t 

^x.^ 

fw 

^ ^ .V3V3 

<<i^iiRij<n'Jiii s 



IR-RR 

WTFTfaTCRKclT: 


WTFlRlR^fcf^T: 

^.x^ 

WTFiRnrfRgil 





^x.^ 









i4ePd^ P^ni+R 

^ o.X^ 

^WIMKlPkHI^H 

u.^ 

^4 MlIrHH 


RlRk k<Rlc^ 


^3^ WlHt 

\ o ,^x 
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Index-2 


3T.35T. - 3HH<=hl4fl 
3W.3. - 3HHH-W^lL|THb|c^ 
3 T.cT. - 3#^ckWH 


3T.Ri<sm. 



3T.fm. - 3qfTO^ 

3T.9J. - 3TKT^f?T 


3TT. - 3 z fFPT 

3 TT. 3 . - ^iM^iiui 
3TT.^. - 3TO^tn^f!T 
fjf. - 
w. - wM 

^.3TI. - 0,d^<MI<Ui|c|o 

^. 3 . - 0,d}dlqRwn, 

§■%■ - ^T#T 
3>.3. - 

^T.3TT. - chlfHchMIH 
fo.TT. - 

fo.SFT. - fa><u|HH 
%.3. - 
^.W.3. - 
sr.3. - 

«II.3. - atNIdlqR)^ 

^.W. - ^rHHlq^uilqPtq^ 
TT.JT. - WWI 
^.3TI. - ^RlO<MI<UA|ch 

^. 3 . - 

3T.CT. - 3nqtcR 


RfJT. 





f3.^T. - Rf%INH'*>lR'*>l 

■J.3. - ■iRi^TKdmHl4lMP)qrl s 
’T.'d. - (^fcf) TOcR 

- q<if3Ri<*>i 

^ 1 . 3 . - ^RRirmgim 

3 . - JCM 
4.3it. - 4wn 
JT.3. - 

nnn. - nmra* 

3.3. - 

3RT.3. - ^a^NMlqftoict, 

1.3. - WlxTO§TJ3 

l.fa.3. - ¥Uf^qf3^ 


¥•3, - W33 
*r.4. - 

*FRT.3. - 

TT.3I.3. - WWtlftH 
H.^T. - HpHWd 
R.^T. - Hl u 4+4=hlRc(,| 

4.^. - 

3.3. - ^u^qRbi^ 

3 .fa. - RillMK 

4.3. - %qf3^ 

4rT.3. - 

4^.3. - A^qRi^ 




^ 1 . 3 . - 

4.3TT. - dPMHIH 

4.7TT. - %nW5T 

4.^. - 43133 

*RT. - 
far.3. - fatflqRwct, 


faT. 3 . - firltf^dd 
cT.3. - cKI^Rl^ 
cfT.3. - dl^dldl 
cn.TT. - dl^dd-d 
cTT.^T. - dTWRfa 
cJT.cf. - c||R|^c|^h 
cFT.4. - dlddUw'Ridl 


fa .3. 


fa.*n. - fawjirRrc 
dt.3H. - 4tWT 
4t.1T. - 4R?R 
4r. - 3dHcMH 

oqTR. - oAii^cidH 
3T.4. - TTfOTftdT 


f7T.3TT. - fWFW 

faT. 3 . - Rld^Pe 
faT.N. - RldddliH 
fTTJTT.^dt. - fWTTOTJaTRk 

(^rar-f) 

faT.T. - fWOT 
faT.4.3. - RlcHH^ilRtlct, 

%■ - #T 

4.3. - ^rTTWTlM^ 

*T.fT. - ■W^IHItH 
^T. T T. - ^-dq^Pd 
^T.TT. - 

RtR. - Rd^Wddd 
fcr.faT. - fwdtwqf&r 

3.4. - 3 d J Hdl 
3,4. - 3d4Ridl 
^. 3 . - W)-d3<|U| 

3P - ^ 3 ^ 

RT.3TT. - <rdld*3,dl J IH 

i. 3 . - ^qRqd, 



Index-3 

cdlisdl^dcMHI^sMJuR 

[Note: The Indo-Arabic numbers refer to the Pariccheda and Sloka] 


3T44!44PT - (8.21-22) 4.3. 3 A 
3T444:f7T4-(12.22-23)f4T.ftl. 4°-3S 
3!4TiJP4T^ui - (14.34) 3T.f?I4. 3 
344T4 fcA - (8.3) £.3. X. ^ 
3RRT5?g^T: - (8.4) f. 
3T4lsf4P4,pfT% - (9.59) P A ! p .\C 

SRPtApP: 4!P - (10.32) . 

3TPIillPwP4: - (8.6) 4.A p 
3HAff4pA4)- (12.3) A31T. 
3T4PT7PT w - (12.36) ^.3. p. 3 
3TeT HPfp4>4l3=M) - (8.12-13) 4.3. 
3tdl<b<3(4> A - (13.26) 4T.4. 
31Wrmf4f^T^ - (8.12-13) 4.3. 
3T4l4!PI4i 41 - (8.25-26) f41.3TT. 
344344 14)4 - (8.2-26) f41.31T. 

3T4Pf4P WTRT - (12.22-23) 

^.3.3A o.t= 
3RP[f4ff Al4l - (12.22-23)’!.4). ! 0.4 
3?AA 4*1 All - (14.9) 

3R - (12.36) 4.3. tx.^o 
3TiR53RT ^cdlct,- (12.22-23) 4{A 
3R pAp 4P4l - (12.22-23) 

P.A R°A 

3H4A 3#4 - (11.35) ^.3. !.3A-3 
347P4 3RPRT: - (10.65) ^.3. 3A 
3!TcRT 44 Art - (14.25) 

3T.4. - f?T.RT.'?<TT. 
3TTfATRTP? - (8.3) P A R ° A ^ 
RRRWcpTfp - (14.39) fp.p. % 


33TiJcTTc^cR^RTc^ - (8.6) 4.4). 4. 
4R44jfe: - (11.9-10) 

W.3. VsAPA 

?4t4T 7J tffcfHT - (9.14) A34. 

A %4: PHHsdldl - (8.6) P.As 
f4TR: pAddHi - (9.72,87;10.10) 
P.41.3 A 0 

f«!: lAjPRl - (9.38) P.41.3 A °.4 
f«T: lApPl - (10.10) 4 A U • 4 ! 
sAAfAPlA (8.9)134. R°A4A 
3^4 4TP34P - (12.6) 443.P.3 
414 Pep 44 - (8.9) ^.34. ! ° A ^ A 
4=444 Al - (10.8) A.3.3 A 
4=FAr df^cAd - (14.4) 4.3AA 
TT44lfeT)4 W - (8.19) W.3AA A 
4^4 4R4T 3fA: - (9.14) A31T. 
4=41?^ TRIPP: - (8.3) P#A A 
34>KI<Pd4l Plfp - (8.17) 34. 

4RP1P P^RT - (8.9) 3! A. ! .Y A p 
44R1 g At A? - (10.9) 3T.jw). 3 
jj^f 4fA 443t - (11.66) 4J.4P 
44114,44143 A 3 - ( 8 . 6 ) 4 A 4 

fAntd p rAt - (10.37-38) fP.4. 
foPI^IPrdlcH'h 4t3 - (11.32) fR.34. 

444 444144! - (9.14) . 

JPPPg’PTPR - (12.25-26) 4.3.! . 

)J!4l PIP: Pf4T - (13.27) 

tAP./PAlM AAY 

JPltlfRPIP: 4R,- (10.30) 4).34. 


otll’isillpgdPPHIjshPu'i) 

fARP ft 44#T - (11.6) A.3.! . u 
441 ^4444 PlfPT - (9.64) 4).34. 
RqAfOTP «44 - (8.25-26) fR.34. 
pnARAfp - (n.32) 3. 
3IT4fA4f4R4 Plf4 - (10.77) 4.34. 
(W P- (11.27-29) 4 t.!. 
PrPPfP - (12.36) W.3.4 A A 

44 wAt 4441 - (8.2). 

474! W P 4p!: - (10.11-12) 3T.fR!. 3 
PRtArAr!) - ( 12.6 ) 34.^. 
t4p 44 144414,- (14.16) fpr.!. 

444T: 44RPPR - (8.6) 4Ap 
4^44t4 pRsdlci - (8.6) P.Ai 
4*14 PRTP3 - (12.38) 443. P A P 
4^4 - (11.70) f .3.Y.Y. ^ 

44f?A*R4l - (11.33) Pt.p.3.3 
44P4TPAfA - (14.22) W.3.4.! *. ^ 
4!4 34T 414 - (14.22) 4.PT.! .Yp-p 0 
4!4 P1!4!T#T4 - (11.36) 443.PAP 
4#4 fPWRP! - (8.18) 1R.34. 
t)P4fA4T Al - (9.22-24) PA^.^p 
4^HK4HW!4 - (9.63-64) 41.34. 
3:13T4tf4!Pfl 4 - (13.15-16) ^.!T. 
^141414,PcpRdfe: - (9.79) 41.34. 

44P!4#1c4^ - (10.51) . 

44gB4 44 Af - (10.51) . 

41 DTPf PfPT - (12.42) %.3. Y.4 

4tA A4X.VV3 

4T74Ifcqf43^ - (8.6). 

4 44P4P,- (10.9). 

444PP414444 - (8.18) f?1.34. 

43AM1 - (11.19) fill.!. 


817 

4 44 34f Plf4 - (12.38) 4>.3.p A p 
4 4?PP@P4fAl: - (9.14;10.9;11.34) 
%.3.4.4 

4 4 4T4lfP 4!4li - (14.9) ^.44.Y'! 

4 TPP^lA )jA 44,- (8.17) f41.4. 
HPWKI4 4P:- (8.17) Pl.PTA^o-lA 

4 T4444fP!l!4If - (11.32) 3. 

4 4 347147f7l 4 !1 - (9.15). 

4Pfsfel4444f- (15.13)41.4. !AAP 

41441 !4PAl4(- (8.34;11.56) . 

4lftl4!4 fTTPRlfet - (11.56) . 

% HHlRrd fp>W4 - (8.19)3-3. V AY A 
AfPchPHI^iPw -(10.32) PA 4.Yo 
4¥P 4 L f u ll4>K - (8.18) f41.34 

4W?14 D fPl!4 - (8.6). 

wmfp44441 - (8.6) fP.PAVs 
4f4fp«!4 - (10.42) 43- 
44 p^fgroftWT-(11.33) 4t. P.3A 
4t5o4% A t?A - (14.28) 3-3. 3 A 
3dl=hl(3PP 4414 - (8.25-26) f?1.31T. 
3t4544tf4 4Wf4 - (8.6) 4.41.4 
4414 441 - (12.36;13.25) ^.3. P. 3 
47P4P4lfcPl4 - (14.39) f4.4. % 
WT414444R - (8.18) f41.34. 
TO4FPlSS7Pf4 14474 - (11.6) 

A.3. !.U 

JPRlPRflPfpfe - (9.79) 41.34. 

JPT44 ff #4 - (12.24) 4T.41. 

JPI441 PPAIP: - (12.6) 34. 
41AP4AP) - (12.6) 3T.f4R. 
44l¥4!3!4 4lf!4 - (13.5) 41.41. 
44lfA,4#4 - (9.91). 
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WlrfTOjRTTORT - (8.3:10.9,52) 

3 i.ftrat. 3 

WWRPRI - (10.73) ^ft.3TT. 

- (9.22) f#A. 

#RTT #TfTOT - (11.74) TJTO 

TOFTT ttftrTTT - (9.83) #.3. 

tttotatoR^ttPt-( io.io) to#. u • 4 ^ 

- (12.6) TO3A.3 

TOTT<JJpfrftf fTOT\- (12.37) #.3 A A o 
% 3TOJ TOTTfTOTTTO)- (8.17;9.72) 

TO3T.3A o 

## #RTTOTO5TOT - (13.15-16) ^AT. 
4 3TTOK: TT TOTO - (8.18) toRk. 3 
WTT <4u|I 4>K: - (8.18) f?T.3TT. 

TOT TO# f### - (12.22-23) 

#.3AA; TOTTA^ 
TOT^'TORcHI^I - (14.22)W.3. 

TOT TOf: TJ#### - (14.32) fTOTOT. 
TOT ifa: Td#AH- (14.16) f#A. 

TOT f%TO RhRraTI - (13.2) 

1-3. TO3AST 

TOTSf ^c)cri)4>Hi - (11.22) 3TT. 

TOTOT RFTf# - (9.16;10.26;11.46) 
^.TO.3. 

4il<lcHf#i TOJ - (11.11) j#TA. 
^wXlRRl #fTOT - (12.24) TO#. 

TOT X TO #TO - (9.51;11.24) 

#. 3AA. 

TOT ^toTtoR-( 10.51)f.3. 3A.3 
TOTTTOTTOti - (10.51)4.3. 
4T#^fTOT - (10.61) £.3. 3 A 


TORFpFTt TOTT - (10.37-38) #TO 
#T#lm#rfTOTO - (12.21) #.Tj, TOT 
- (8.18) 3T.f?RA-3 
%TTO#T 3W: - (8.20;12.22-23) 

1.3. K-SAA 

iRkPh^sTT TOg - (9.45) fTO3TO 
^ 4# ### - (8.3) #.3. 

- (9.70) 'JfT.3. 

TtfeTt dlRiOKInX- (8.3). 

fX#TOTT TO# - (9.45) ITO3TT. 
to# frogPfTOTO - (11.30) fro^. 

TOTO fTOTRTcTOT - (12.45-46) TO TOV3A4 

TORTOTTO##4: - (8.17). 

^RtoRhX™ - (8.6) 4.#. Vs 

froig ffTOfW - (8.2) TOC.3TT. £A. 
fa#TOTOTOTifX,- (10-8) T T.TO.3. U.( 
W^- (10.51) TOTO 
fTOTTf#4# - (10.8;11.34) #.3. 3 A 
RtTOTT#*# - (10.70) TO#. TO^A 
fo«aR<*H TOT - (8.3) TO (o.(.3 
frojcJT g#!## - (10.30) #.3TO 
#XTOTTOFTT«f - (10.73) #.3TO 

tototo#to#^T - (9.70). 

fTOFTO fTWTTOt - (8.18) fTO3TT. 
fTO4 *#TO - (8.2;10.79;11.58) 

3T.fwt. t 

fTOT TO TOTO *#TO - (8.4;12.13) fTOf. 

fTOTOTOTO TO#?T - (9.14). 

fTOT TOcTO - (8.19) fTO3TT. 
fTOTTTOT TOlftlTOfa - (9.29) TO#. 

f##T TOT W: #TOTO: - (8.17) . 

fTOTOfTOTTOTOJ - (13.27) fTOT. 


TO3TOTO J5TO - (14.22) W.3. £A TA 
TO TOTWT #TO #4: - (9.29) TO#. 

T1R: TOTOTOT: - (14.25) TOTO. 

TO# TO# hRiR^- - (13.5) TO#. 
TOrTOTc^Tpi TO TOT# TO - (13.15-16) TJ#- 
TO#TO THIJ-#<Hi) - (8.3) W.3. 4 A A 
TOJST TO f## Wc](- (8.25-26) fTO3TT. 
TO#TOTOTOTO: TOT: - (12.3) TOT.3TO 
TT^TOT^^ftcTOT - (8.4,12-13) #g. 
TO# TateTOTOTOTOT-(8.21-22) W.3. tX.( 


TO# TOT# 4f#n-raHT - (9.55) . 

TO# fWTTO TORT - (11.74) ^.#. 

TO## TFTOTT - (8.6) 4.#. £ 

TT#f # ^T: - (9.91) TT AT.3. T 3 A 
TTTO 4T 7T4# 4T - (8.25-26) #T.3TT. 
TTTf#TOra4#4># - (8.6) RaAVs. 
WgTO3TOf?T - (11.27-29) 4T.f. 
TO5TOTOT - (10.32) *r.#t. ^ A o . 
fTOTOT’f TORT - (10.8;11.34) #.3.3 A. 
ITOTOtTRT: 3^4: - (12.8). 










